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PREFACE 


Svāmī Dayānanda's supreme effort in life was to give ‘back to the 
world the Vedas, the ancient treasure-house of Divine Knowledge. He had 
taken a long and deep immersion into the perennial stream which quenched 
his thirst and filled his soul with indescribable solace. He had wandered 
long and far and wide in dismay before he visioned the light, the light of 
true and virgin Dharma, as revealed in the Vedas. He was a parivrājaka 
(a homeless preacher-prince), and the whole humanity was his congregation. 
He declared that the Vedas were for the lowliest of the low and for the 
highest of the high. They were the fountain-head from which flowed the 
nectar of eternal virtue and true knowledge in a never-dying stream to 
slake the thirst of all the children—the babes and the grown-ups of the 
Divine Mother. To this fountain-head of peace and purity he invited 
the misguided mankind and asked them to quench their thirst. This was 
his mission and for this he lived and died. 


As a transparent and pure stream flowing from the silver-white snows 
gets adulterated in its downward march with muddy streamlets and dirty 
drains which pollute its purity, so had this eternal stream of Divine Lore 
become polluted with streamlets of diverse human errors. Dayananda 
saw this and saw even much more. There had been commentators and 
interpreters who had grossly misinterpreted the Veda. It was, therefore, 
his mission to interpret the Veda in a proper and genuine manner. 


Vedic scholarship in India, in the true sense of the term, appears to 
have ceased with the great work of Yaska — the Nirukta. In fact, among 
the ancient Vedic commentaries, only the Brahmanas and the Nirukta have 
come down to us. That there were other works is amply proved by the 
fact that Yaska mentions several of them. The commentaries of Sāyaņa, 
Skanda, Venkata, Mahidhara, etc., are of recent times. All of them belong 
to a time later than Yāska's. According to Dayānanda these commen- 
taries were gross misinterpretations. He based his commentary on the 
Brahmanas and the Nirukta and rejected all other commentaries. His 
interpretations are based mainly on the etymological method. 


All this explains the importance of Dayānanda and his great work, 
the Rgvedādi-Bhāsya-Bhūmikā, which I am presenting to the English- 


knowing people in the garb of English. I am sure the modern Vedic 
scholar in India as well as in other countries will be benefited greatly by 
this work. 


The present work has been undertaken with a twofold object: first, to 
assist the critical scholars as well as the laymen in their studies of the 
Vedas, particularlyjits theme and method of interpretation; and secondly, 
to furnish them with the technical, historical and other cognate matters, 
relevant to their critical and comparative study. 


The introductory part embodies information of general character. 
It also contains discussions on the problems which hitherto have remained 
in some respects untouched and untraced by the scholars. Some of the 
topics which involve endless controversies in the modern Vedic scholarship 
have also been critically examined so as to show the merits and demerits 
of Dayānanda's method of interpretation of the Veda. 


So far the Vedas were read and understood in India and in occident as 
they were interpreted by Sāyaņa and others or by occidental scholars (i.e., 
partly in accordance with the so-called traditional method of interpretation 
offered by Europeans). But the true Indian point of view remained un- 
known hitherto in India as well as abroad. A sincere effort in is direction 
has been made here for the first time. 


It may be stated here that a chapter on the life and teachings of 
Svāmī Dayānanda, based on all available biographies written by various 
scholars, including Gopal Rao Hari, the contemporary author of Digvija- 
yārka, Lekh Ram, Devendra Nath Mukerjee, Bawa Chhajju Singh, Lala 
Lajpat Rai and others, has been appended at the end *( pp. 462-88) for the 
curious readers. It has been kept brief but I could not resist the temp- 
tation of giving the accounts of events ( and also adding new facts) as 
given by Lala Lajpat Rai, the devout disciple of Svāmī Dayānanda and the 
great martyr of India’s liberation. I have also reproduced, in original (pp. 
476-79), the article which was published in the Christian Intelligencer in 
1870, detailing the whole account of the sastrdrtha (disputation) held in 
Varanasi in November, 1869 between all the panditas of Kasi on one side 
and Dayānanda alone on the other,. The writer of this article was a Chris- 
tian missionary who himself was present there. This valuable piece of 
evidence is still preserved in the library of Church Missionary Society in 
London. 


The second part is the English translation of the Rgvedādi-Bhāsya- 
Bhūmikā from the original Sanskrit which Dayānanda wrote before writing 
the commentary on the four Vedas. This work is much more voluminous 
than Sayana’s introduction to the Rg-bhāsya. It covers 400 closely 


printed pages and contains exhaustive discussions on topics which could 
not be even imagined by Sāyaņa. 


Dayānanda's Ķgvedādi-Bhāsya-Bhūmikā is a unique work in the 
field of Vedic scholarship. Almost all Vedic works and other scriptural 
and philosophical treatises in Sanskrit have been quoted in this work. It 
contains more than one thousand citations from all spheres of Sanskrit 
literature, including three hundred verses from the Vedas. 


It was not an easy job to translate such a technical work into English. 
I may add here that Dayananda has interpreted many verses and citations 
from the Vedic literature in his own way, quite differently from the 
generally accepted conceptions and interpretations, and has drawn radically 
different conclusions. I have remained faithful to him and have tried to 
convey to the reader what our author aimed at. I am conscious that my 
translation is only an humble attempt and is open to criticism at many 
places, but all the same, it is a very sincere effort to clearly convey the idea 
of the original to the reader. I have added exhaustive critical and com- 
parative notes on controversial points. Thus it is not merely a faithful 
translation but a complete bhāsya on the Rgvedddi-Bhasya-Bhimika. 1 
venture to say that I have made efforts to explain the things and not merely 
to ‘explain them away’. 


In the end it is my pleasant duty to thank all scholars from whose 
works I have frequently quoted. I am sincerely thankful to my supervisor, 
Dr. Vishva Bandhu, Honorary Director of the Vishveshvarananda Vedic 
Research Institute, Hoshiarpur (Punjab) for his encouragement and 
suggestions. 


—Parmanand 
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INTRODUCTION 
CHAPTER I 
IMPORTANCE OF THE WORK 


1. BACKGROUND OF THE NEW BHĀSYA ON THE VEDAS 


Rsi Dayānanda called upon his countrymen “to go back to the 
Vedas’’ for eradicating all evils and ills of their society. It was his long 
meditated and well-founded conception that the cause of degradation and 
slavery of Indian nation was the ignorance of true Vedic teaching and the 
spread of the Pauranika culture and thoughts instead. Unless his countrymen 
again resorted and adhered to and followed the Vedic path, no progress 
was possible in social, political, economic, spiritual and religious spheres. 
Salvation lay only in adoption, acceptance and faithfully following the 
dynamic and radical ways of life as propounded in the Vedas. 


But according to him the real and true significance and correct 
concept of the Vedas could not continue to remain in vogue after the great 
Mahabharata war. True Vedic scholars and real interpreters of the Vedas, 
e.g., Yaska. etc., left the world, by and by, giving place to the confused 
and self-centred new type of priestly class who reserved the right of the 
Vedas to themselves only. Countless and conflicting religious cults, 
professing Vedic origin (without rightly studying the Vedas), appeared in our 
society. They began to kill and sacrifice cow, horse and even human 
beings in the Yajūas, e.g., Gomedha, A$vamedha, Naramedha, and others. 
They forgot that “Yajria’’ is called "A+dhvara”, i.e., a sacred action 
where all types of Himsa is forbidden, Drinking of wine, meat-eating 
(including beef ) and illicit sexual intercourse, without sparing even sisters 
and mothers, in the so called ‘Bhairavi Cakra”, were regarded as the ways 
of attainment of salvation by Vama-Margins. Vedic stanzas were wrongly 
interpreted by them and others in support of their ill-conceived and selfish 
conceptions. Mahidhara, Uvvata and Sayana wrote commentaries on the 
Vedas under the influence of mystic cults of Tantras, Puranas and Vama- 
Marga scriptures. This caused the birth of the Carvaka sect, Buddhism 
and Jainism who rejected Vedic path (as known to them) and bitterly 
condemned it. Thus the long forgotten tradition of correct Vedic inter- 
pretation could not reach Sāyaņa and others, and they interpreted the 

" Vedas in the way opposed to the Brahmanas and the Nirukta. In this way, 
the glory and dignity of the Vedic culture and its sublime principles were 
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lost. Oriental and Occidental Vedic scholars were led astray and they 
could not find out the real concept and true significance of the Vedas. 


2. DAYANANDA’S GREAT CONTRIBUTION 


Dayananda laboured hard to churn out the nectar from the 
fathomless ocean of the Vedas. He dived deep and explored precious 
gems of Vedic secrets. He studied-the Vedas intensively and perceived the 
light in deep meditations. He then assessed the value of Vedic import 
and light and wanted to ward off the eclipse of wrong interpretations 
from the Vedic Sun. In order to achieve this end, it was unavoidable for 
him to write a fresh and correct commentary on all the Vedas to frustrate 
and foil all blemishes of current commentaries which have grossly ill- 
interpreted the Vedas. He clearly says :— 


darafraarea: à dtaa: Fe-gaat: | 
Am: aa fag: aerard-faaviar: tu 
Ana THA Talal A; AAA: lt (Revedadi-Bha sya-Bhumika) 


He, therefore, thought to compose a commentary on the Vedas on 
the lines of ancient Rsis and Munis. He adds :— 


matm grami at areata: aarasīt | 
at amfa ararat famea g aan N (Ibid.) 


But the time and circumstances were not favourable. It was an age 
when the Vedic texts were not easily available. Vedic scholars were rare. 
Study of the Vedas was not in vogue. Kāšī, the home of Sanskrit learning, 
was bereft of a real Vedic Paņdita. Large number of Vedic recensions 
(Sakhas) and the Brahmanas had long disappeared. Even the actual Vedas 
were hardly to be found out in India. No state protection could be 
expected from the foreign British rule who wanted to propagate their own 
religion and culture in India. The royal patronage available even to 
Sayana and Hari Svāmin was a thing of the remote past. Vedic Panditas, 
who were easily available as help to Sāyaņa and Skanda-Svāmin, had gone 
into oblivion. In such a tiring atmosphere Rsi Dayananda, because of his 
deep learning, penance and dedication, could muster a few faithful 
followers on whose scanty financial assistance he embarked on this most 
important and lavishly costly project of producing Veda-Bhasyas. For 
this highly dynamic and deeply patriotic adventure, he had to sacrifice his 
all, including his hard-earned Divine Bliss of meditation. He himself 
confirms it in his correspondence. He writes :— 
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Za A Bae cea ate aaa % aren aga aarfa ate aga wt 
BEF ag Bs Tan far n (Patra-Vyavahara, p. 280) 


Curses of caste system, idolatry, untouchability, all types of 
superstitions and slaughtering of animals in the sacrifices, and even the 
human sacrifices (Nara-medha), wete the results of wrong Vedic inter- 
pretations and thus the Hindus had to pay heavily for all these short- 
comings. Rsi Dayananda’s scientific interpretations on the Vedas inspired 
hope and courage in the nation and people began to feel proud of their rich 
heritage and lofty principles preached in the Vedas. India will remain 
indebted to this great sage for leading her to her glorious past. 


3. IMPORTANCE OF THE RGVEDADI-BHASYA-BHUMIKA 


We have already described the importance of this work in our Preface 
and would discuss this matter later at the proper place. It would suffice 
here to say that this work in our opinion occupies the uppermost place 
in all his works, because this book embodies detailed discussions on all the 
fundamental principles on which his Vedic commentary is based. If they 
are correct, authentic, logical and credible, and alsoif they are supported 
by valid and cognate evidences, the whole of his commentary on the Vedas 
is acceptable. But ifthese are not valid and are not credible, then not 
only his entire Veda-Bhasya is inadmissible but the whole structure of his 
entire mission and work would also be deemed baseless and will crumble 
down like a house of cards, Hence, this work is regarded supreme among 
all his works. This work isnot an Introduction to the Commentary on 
the Rgveda only but it is related to all the four Vedas on which he 
intended to write Bhasyas. It is clearly indicated by the title of the work 
itself and is expressively confirmed by our author in the Bhasya on the 


Yajurveda— 
att ga faga afam K ome ae feat. agi ža ART dif saa afar 
arti Sat «tdi (p. 8) 


“For all these topics the reader may refer to the said Bhumika 
because it is an introduction to all the four Vedas.” 


The fundamental and essentially primary important position of this 
great work is further indicated by the fact that Rsi Dayananda forbade the 
sale of his dynamic commentary on the Vedas to persons who wanted 
to purchase it alone without having first purchased this book. He, however, 
allowed the sale of this “Bhimika’ without the actual Veda-Bhasya. It 
is clearly stated in the following advertisement published on the third and 
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fourth pages of the title cover of the Rgveda, and the Yajurveda Bhasyas, 
respectively— 
“st me gfi & fam da gt Faw fear ate at adt faa awa fra 
aim 4) dt A ae faa amet g 


4. PLACE AND DATE OF STARTING IT 


Our author commenced writing this Bhumika during his stay in 
Ayodhya. Devendra Nath mentions this fact in his Biography of Svāmī 
Dayānanda (Hindi) in the following words— 


waga q¥ Fo 9933 fao mala qo aaea aa {ove Ht cara St 
HAA Wa HL A aT A slat Ge awn oa A afer Ñ saz 1. 
aa i wig Bat sfarat do 9933 ma aaia Yo AMET Ise Fo 
A aaaf area frat a frat IREA gar 1 


5. THE WRITING OF BHASYA 
Commencement 
Maharsi Dayananda started writing his regular and running commen- 
tary on the Vedas, preceded by the Rgvedādi-Bhāsya-Bhūmikā, from the 
first day of the lunar fortnight of Bhadrapada, 1933 of Vikrama era (20th 
August, 1876), and he mentions this date in the introductory verses of 
this work in the following words— 


Saag aa see (1933) areata faa sar | 
sfaqenfacaene menen: Hat AAT N? 


“I commenced writing this great commentary on Sunday, the first 
day of the bright half of the lunar month of Bhadrapada in the year 
1933 (Vikram era).’’ 


First Rough Draft 


Approximately it took three months to finish the first rough draft 
of this work, But there is no clear or specific internal evidence in support 
of this theory. Yudhisthira Mīmāmsaka finds a reference to this effect 


1. See, Bhagavaddatta, Rsi Dayānanda ke Patra Aur Vijfiapana, 
(Second Edition), page 138. 


2. Devendra Nath, Rsi Dayananda ka Jīvana Charita, page 375. 
3. The Rgvedādi-Bhāsya-Bhūmikā, verse 2. 
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in the following two advertisements, read together, dated bright half of 
Margasirsa 15, Samvat 1933, issued by the author indicating the progress 
of his Veda Bhasya— 


(F) dag 9883 fao mie waar quart (4 farat 92.5) 
qia TT EA WHT MT KAT wT aT wate wie ga Ū 
WA Xo wits ale fra A afew goo wile wia Hfafar aea 


at tad g il 
(a) a «fam ā sete ga 8 ga dene ate gr at & fae Šī 
ATS FANT ET g 1 (Patra-Vyavahara, pp. 40, 46) 


Īt can be easily concluded from this statement that the author 
finished the first draft of his manuscript about the end of the first week 
of Mārgašīrsa, i.e. he took nearly 3 months to finish his first draft 
of this work. 


The book was revised and enlarged at least six times before a final 
press copy of the same was prepared, asis evident from the six different 
copies of manuscripts preserved in the office of the Paropakāriņī Sabha in 
Ajmer. The final version appears to have come into existence on Saturday, 
the ‘sixth day of the dark fortnight of Phalguna in 1933. This fact is 
corroborated from the following internal evidence from this book. 


Sa fawn è daa 1833 HTT ara, Hea gest Mia H fer 
aga sae R ATA N ag (Adaa at ais war at) ara ga À 
ferat ž 7 


From this statement it can be presumed that the work of finalising 
the press copy of the treatise was undertaken in the last week of Magha or 
in the beginning of Phalguna in 1933 (V. E.). 


Date of Publication 


It is not certain when the work of printing of this treatise was 
started. The work was published not in one single volume at first 
but in 16 numbers (issues) out of which the first issue was printed at 
Lajras Press, Kasi, and the year of publication is mentioned on its title 





1. Yudhisthira Mimamsaka, Rsi Dayananda ke Granthon ka 
Itihāsa, page 97. 


2. Rgvedadi-Bhasya-Bhumika, (Ram Lal Kapur Triist edition), 
page 28. 
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page as 1934 (V. E.). It also bears the following notification on its 
title page— 
fafa gt fe do q3% ama aga Ñ dm dona è gaam a 
aqaa Ši caret aaa aea sit rata rīt | 


It clearly indicates that the printing of this issue commenced in 
Phalguna, 1933 and the first volume came out in Caitra, 1934. 


The last one volume of this treatise containing the 15th and 16th 
numbers was printed at the Nirnaya Sagara Press, Bombay in Vaisakha, 
1935 (V. Ei). Thus 13 months were spent in the printing of this 
work, 


6. THE MANUSCRIPTS OF BHASYA-BHUMIKA 


There are six manuscripts of the Rgvedadi - Bhasya - Bhumika, 
preserved in the office of the Paropakarini Sabha, Ajmer, which governs 
the Vedic Yantralaya there. The press copy of the manuscript is not 
traceable now. It is presumed that the same might have been lost in the 
Lajras Press, Kasi where the first edition of the work was mostly 
printed. We write below a brief description of the six available 
manuscripts— 


Manuscript No. 1 

It is complete and it contains Sanskrit text only. The paging 
is regular till the end. Eight pages dealing with grammatical 
tules are appended and after the 87th page four pages are 
added. Thus total pages are 147 (135+-44+8=147). Lines : 32 
lines per page and about 24 letters per line. Paper : Thin, blue in 
colour and ruled. Last eight pages are on thick hand-made paper. 
Scribe : The writing shows three different hands. Pp. 1 to 60, 
pp: 61 to 63 and p. 64 to the last page are in different hands. 
Corrections : The author made corrections in itin black and red 
inks here and there, ‘Hartal’ is also used at many places. 


Manuscript No. 2 

Tt also contains Sanskrit text only. Itis also complete. Pages : 
140. Lines: 30 or 32 on each page. Letters : About 24 letters per 
line. Paper : Superior, glazed, ruled, and blue upto page 31; there- 
after, thick, glazed, white and indigenous. Scribe : Handwriting indicates 
2 hands. Corrections. : In red ink and black pencil. (and sometimes black 
ink) used by the author himself here and there for corrections. 
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Manuscript No. 3 


Incomplete manuscript upto “Veda-Nityatva” only. It contains 
both Sanskrit and Hindi versions. Pages: 51. Lines: Approximately 
16 per page. Letters: About 36 per line. Paper: Hand-made, thick 
aad white. Corrections : Only in the hand of the writer. ‘Hartal’ is 
also used sometimes. 


Manuscript No. 4 


(A) This manuscript has two portions. It is complete but the 
matter contained in pages 377 to 399 of the printed text is 
missing, It is only upto the topic on “Ganita Vidya” and 
contains both Sanskrit and Hindi versions. Pages : 10 pages 
added after 147. Total 190 (180+10=190). Lines : About 
16 per page. Letters : About 36 per line. Paper : Hand-made, 
Corrections : In red and black ink by the author himself. 


(B) The second portion commences after the above stated topic. 
It has Hindi version only. Pages : 138 (Page 4 has wrongly 
been repeated). Lines : 26 per page. Letters : About 26 
per line. Paper: Blue. Scribe: It is written in more than 
two hands. Corrections : Made by the author in black ink. 


Manuscript No. 5 
It has also two portions “A” and “B”. 


(A) Pages : 1 to 209. Lines: About ten per page. Letters : 
About 42 per line. Paper : White, thick, hand-made. Scribe: 
Written in many hands. Corrections: By the author himself. 


(B) Pages : 112 to 322. Lines : About 26 per page. Letters: 
About 42 per line. Paper: Blue and ruled. Scribe: Many 
hands. Corrections: Done by the author himself in a large 
number of cases. 


Manuscript No. 6 

Complete from beginning to end. Pages : 410. Lines : About 27 
per page. Letters : About 24 per line. Paper : Blue and thick. 
Scribe : Written in many hands. Corrections : Corrected by the author 
himself in a large number of cases, but it has scribes? corrections also. 


It may be noted here that none of the six manuscripts is a press 
copy, which might have been lost either in Lajras Press or Nirnaya Sagara 
Press where the first edition of the book was printed in parts. Thus, there 
were seven manuscripts in all, including the final press copy of this book. 
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7. THE PRINTED EDITIONS OF BHASYA 


There are four publishers of this great work, namely (1) The Vedic 
Yantralaya, Ajmer of the Paropakarini Sabha founded by Svami Dayananda 
himself; (2) M/s. Govind Ram Hasa Nand, Delhi; (3) The Arya Sahitya 
Mandal, Ajmer ; and (4) Shri Ram Lal Kapur Trust, Amritsar. Each of 
them brought out a number of editions. I shall examine them very briefly 
as under : 


I. Edition of Vedic Yantralaya of Paropakarini Sabha 


(a) The Lajras Press, and (b) The Nirnaya-Sāgara Press : The 
first edition of the work was not published by any of the above-cited 
agencies. It was not publishedin one single volume, but in 16 partial 
issues, out of which the first 14 numbers were got printed by the author 
himself at Lajras Press, Kasi, and the 15th and the 16th at the Nirnaya 
Sagara Press, Bombay. The title page of the first number of the book is 
dated as 1934 (V. E.) and also bears the following notification at the 
bottom of the page indicating the plausible date of publication : 


“fafa gt fe do 993% aera aga d dm sara ga ar AAA 
K carat camara aa sit frara tī Ww” 


It is clear from this that the work of printing of this issue was 
probably started in Phalguna, 1933 and the first issue was out in Caitra, 
1934. The last volume containing both the 15th and the 16th numbers was 
printed in Niranya Sagara Press, Bombay in Vai$ākha, 1935 (V. E.). Thus 
it took 13 months approximately in the printing process. 


(c) Vedic Yantralaya Editions : The press of the Vedic Yantrālaya 
came into existence much later. Subsequent nine editions were printed 
atthe Vedic Yantralaya, Ajmer in single volumes containing Sanskrit 
and Hindi versions. This press also brought out another edition which 
contained Sanskrit version only., During the intervening period of 
the 5th and the 6th editions a Satabdi edition was also brought out. 
Thus ithe Vedic Yantrālaya published eleven editions in all upto 
A.D. 1967. 


Il. Edition of Govind Ram Hasa Nand 


This was edited by Shri Sukha Deva Vidyāvācaspati of Gurukul 
Kangri and has improved upon the text. 
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HI. Edition of the Arya Sahitya Mandal, Ajmer 
It is only a faithful reprint of the Vedic Yantralaya edition and need 
not be examined separately here. 


IV. Edition of Shri Ram Lal Kapur Trust 
It was published in A.D. 1967 or 2024 (V.E.). This is the best of all 
the editions so far available. 


Brief Comments 


The Vedic Yantrālaya Editions : The first edition brought 
out in 16 numbers contained some grammatical or linguistic errors 
which were corrected by the author himself in the corrigendum appended 
to it. The second edition (Vedic Yantralaya) had the corrected 
version in accordance with the corrigendum of the first edition. 
In this edition we find improved and modified Sanskrit text to some 
extent at some places. All subsequent editions upto the fifth edition 
continued to be based on the second edition. Unfortunately the Satabdi 
Sathskarana was again based on the erroneous text of the first edition and 
the corrigendum added to it remained neglected. Thus all the mistakes 
and errors of the first edition again crept into the body of the book. The 
sixth and the seventh edition are identical with the Satabdi edition. The 
eighth edition is the result of the editorial skill of the editor, 
Shri Mahendra Shastri. He created separate paragraphs for different 
topics and added references of some of the cited authorities. The ninth 
edition, edited by Shri Dharam Chand Kothari, contains revised and 
corrected text and is free from mistakes shown in the said corrigendum of 
the first edition. He also added new references and put them in the 
brackets. His footnotes are useful, though some of them are non-essential 
and a few indicate his grammatical immaturity. For instance, in his 
footnote on 4 4XMTATĀ in the chapter on "Rāja Dharma” he suggested a 
correction as T UXIMTAT in place of N qewa. But according to 
Yudhisthira Mīmārmsaka it is wrong, as qaga is a grammatically correct 
form in Jet (%@) tense which is used only in the Vedas. 


Govind Ram Hasa Nand Edition : It is edited by Pandita Sukhdeva 
Vidyavacaspati of Gurukul Kangri. It is a commendable attempt at 
introducing new improvements, e.g. creation of separate paragraphs, 
separation of questions and answers, notes on difficult passages and 
improvement in Hindi version. In spite of all this, errors in Sanskrit 
text continued to exist as before, 
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Ram Lal Kapor Trust Edition : The Secretary, Ram Lal Kapur 
Trust, Amritsar (published a scholarly edition of this great work in 
A.D. 1967 which was edited by a known Vedic scholar, Shri Yudhisthira 
Mīmārsaka. He took sufficient pains to make this publication faultless 
and authentic. He kept in view all the earlier editions and also 
collated original manuscripts and incorporated the missing or lost 
pieces of the text. His footnotes are praiseworthy and indicate his 
deep observation and mature thinking. This edition has many useful 
appendices indicating the editor’s deep knowledge and mature critical 
faculty. This is the best of all available editions. But a critical edition 
is still desired. 


8. COMMENTS ON HINDI VERSION 


The Hindi translation given in all editions of this work is not correct 
and faithful to the original Sanskrit text. Rsi Dayananda wrote this work 
in Sanskrit only and the work of translation into Hindi was entrusted to 
Panditas engaged by him. The Hindi version fails to convey the real 
spirit and the sense of the original Sanskrit text. Sometimes it runs 
counter to it. At some other places it is against the accepted concept of 
the Vedic theology preached by the author. It has a large number of 
hopeless omissions and commissions. I give below one instance : 


Sanskrit Text 


GARRTEU Tal gemaa AR: gafa aAa agea atrramāfā 
mefa: | cat mm faa atm šad ea: N 


Hindi Version 


ate wre KK, are maa, wa, aeafeer, arg, at uk aa ū 
giaa da g an wa mafaa, fagh ate fafaa ā aa gam 
mam AN N 


à In the original Sanskrit text, five organs of sense are called as 
non-corporal Devas, while in Hindi they are said to be corporal as 
well as non-corporal. The futile clarification made in the footnote on 
the above Hindi version is not acceptable as it is against the original 
Sanskrit text. 
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9. TRUE COPY OF THE TITLE PAGE OF THE 
RGVEDĀDI-BHA$YA-BHUMIKA (FIRST EDITION) 


n aaaf aca afam ui 
stazama enaa aiam N 


n degami aaa N 
adamim sami aed amaaa NANT- 
aada afg ie) gaa giematatat fafaa 


ata xn) waft u 


ga aa è sana UH UH MMK FI NT Aas F AT 
smaa aga t=) ate ae aca YU) 
TE WA gÅ ACA AAT U BT MANEAT 
ay amaaa efaa: aaa atlas aed Seta 1 
a sama seeafa U 

mg (4) 

wa wea: wat MARTI aÀ gaa: N 
aag 183% 


ae araeatfrart masat war gar cata ga taa: 1 


— }— <j 





fafaa at fe dag 993% Ama age di du Soa gaaat g agaa? Ñ 
TATA saree ana cit aaa Fe 1 





CHAPTER II 
DAYANANDA’S FAITH IN THE VEDAS 


REVIVAL OF THE VEDIC RELIGION 


Dayananda’s chief aim was the revival of the Vedic religion and 
the reform of the abuse that had crept into Hindu society, and not the 
establishment of a new creed which would mean the uprooting of the 
venerable faith that had grown with growth of the Hindu nation. In the 
words of Professor Max Miller : 


“He considered the Vedas not only as divinely inspired, but as 
pre-historic or pre-human.”! 


To him every thing contained in the Vedas was perfect truth. In 
this matter he was in full agreement with the ancient theologians of India 
all of whom, without any exception, looked upon the Vedas as divine or 
super-human. To him a Church that ignored that basic principle of Faith 
was unthinkable—much more a Church that should be Aryan or Hindu in 
its origin and conception. His object was to revive the Vedic faith and 
the Vedic worship. He took his stand on the Vedas. These holy writings 
were his great weapon against the stronghold of latter-day corrupt 
Hinduism. Whatever was found in them was to him beyond the reach of 
controversy, and in this position he had the unanimous support of all that 
was sacred to the Hindu. Every branch of the sacred literature of the 
Hindus, from the very earliest times down to the most modern compositions 
of the different forms of Hindu faith, agreed on that point, and unhesita- 
tingly accepted the authority of the Vedas as final and conclusive. We 
shall guote later all the relevant authorities to elucidate this point at 
length. In fact, in the whole range of Indian thought and Indian culture, 
the only dissenting voice on the point is that of the Buddhists, the Jainas 
and the Carvakas (i.e. atheists). Even the Brahmo Samaj had begun with 
faith in the revealed character and divine origin of the Vedas. Max.Miiller, 
in his Biographical Essays, says : 


“Ram Mohan Roy also and his followers held for a time to the 
revealed character of the Vedas, and inall their early contro- 
1. Biographical Essays. 
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versies with Christian Missionaries, they maintained that there 
was no argument in favour of the divine inspiration of the Bible, 
which did not apply with the same or even greater force to the 
Vedas.” (p. 168) 


Speaking of Ram Mohan Roy, he further says: 


“He never became a Mohammedan, he never became a Christian, 
but he remained to the end a Brahmana—a believer in the Vedas 
and in the One God, Who, as he maintained, had been revealed 
in the Veda.” (p. 33) 


Thus the Vedas were the sheet-anchor of his propaganda and his 
scheme of reform. In the words of Max Miiller, the idea had taken “such 
complete possession of his mind that no argument could ever touch it.” 
It was impossible to shake him from that position, and this the leaders of 
Brahmo Samaj soon found out. So, the attempt to win him over to that 
Samaj had failed as early as 1869. 


Thus we see that the Great Reformer did not attempt to bring 
about a new faith in the world. He attempted at the revival of the Vedic 
religion. It was certainly not his desire to impose his own faith on all who 
would join the Arya Samaj. He wanted them to follow the unanimous 
opinion of the great Arya sages, divines and scholars, who had made all 
that was glorious and sublime in the Hindu thought and Hindu culture ; 
he himself was no more than an humble follower of his illustrious 
predecessors. Let me elucidate this point by citing below his ownvords 
which appear at the end of his great work called the Satyartha Prakasa : 


“My conception of God and all other objects in the Universe 
is founded on the teachings of the Vedas and other true Sastras, 
and is in conformity with beliefs of all the sages, from Brahma 
down to Jaimini. I offer a statement of these beliefs for the 
acceptance of all good men. That alone I hold to be acceptable 
which is worthy of being believed in by all men in all ages. 


I donot entertain the least idea of founding a new religion 
or sect.” 


He further adds : 


“The four Vedas, the repository of knowledge and Religious 
Truth, are the word of God. They comprise what is known as 
the Sarnhitās—Mantra portion only. They are absolutely free 
from error, and the supreme and independent authority in all 
things. They require no other book to bear witness to their 
divine origin. Even as the sun or a lamp is, by its own light, an 
absolute and independent manifestor of its existence—yea, 


it reveals existence of things other than itselfeven so are 
the Vedas,” 


CHAPTER IH 
A CRITICAL STUDY OF THE VEDAS 


THEIR IMPORTANCE 


A prominent place in the history of world literature is due to 
the Vedas not only as the oldest Indian, but also the oldest Indo-European 
literary monument. This is the case too when we find that throughout 
3000 years at least, millions of Hindus have looked upon the words of 
the ‘Vedas as the word of God and that the Vedas have inspired them 
with feeling and thought. As the Vedas are the fountain-head of the Indian 
thought and culture, it is impossible for a man to understand and 
appreciate the cultural and spiritual life of India, without having deep 
insight into the Vedic literature. 


Even the Buddhistic faith, whose birth place is India, would remain 
improperly understood for one who is a stranger to the Vedic lore. The 
teaching of Buddha is in the same relation to the Vedas as the New 
Testament is to the Old Testament. No one can understand India without 
knowing the Vedas, 


IMPORTANCE FOR THE HISTORY OF THE WORLD 


The study of the Rgveda is essential not only for complete under- 
standing of the Indian culture and thought as well as the history of India, 
whether ancient or modern, it is essential also for the elucidation of the 
history of the world. To quote Professor Max Miller : 


“In the history of the world, the Veda fills a gap which no 
literary work in any other language could fill. As long as man 
continues to take an interest in the history of his race and as 
long as we collect in libraries and museums the relics of former 
ages, the first place in the long row of books will belong for ever 
to the Rgveda.” (Ancient Sanskrit Literature, p. 65) 


He further remarks : 
“I maintain that to every body who cares for himself, for his 
ancestors, for his history, for his intellectual development, a 
study of the Vedic literature is indispensable.” 
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Mons. Leon Delbos says: 


“There is no monument of Greece or Rome more precious than 
the Rgveda.” 


Regarding the antiquity of the Veda, Sir W.W. Hunter remarks : 


“The age of this hymnal (Rgveda) is unknown.” 


VEDA AND PHILOLOGY 


Above all, the study of the Vedas is most important from the point 
of view of philology or the science of language. The study of language, as 
distinguished from the mere acquisition of language, is a growth of the last 
century, though it must be admitted that researches into the genealogies and 
affinities of words have exercised the ingenuity of numberless generations 
of acute and inquiring minds. Still nothing deserving the name of 
science was the result of these older investigations in the domain of 
languages. Those were merely hasty generalisations, baseless hypotheses, 
and inconclusive deductions. As in the case with every science in its 
early stage, the science of language, too, was attended with difficulties, 
namely, paucity of observed facts, and faulty standpoint. Whitney has 
tightly said : 


“National self-sufficiency and inherited prepossession long 
helped to narrow the limits imposed by unfavourable circum- 
stances upon the extent of linguistic knowledge, restraining that 
liberality of inquiry which is indispensable to the growth of a 
science.” (Language and Its Study, p. 2) 


Thus in ancient times, every one thought his own dialect to be the 
oldest one with which to start and compare other dialects. Until very 
recently Latin and Greek were supposed to be the oldest and the most 
primitive known languages from which every European language was 
derived. But the restless and penetrating investigation which characterised 
the last century changed the whole aspect of the study, and linguists busied 
themselves with the study of the special relationship of the principal 
languages of Europe with one another and with the languages of South- 


Western Asia, which led to the postulation of the Indo-European family 
of languages. 


Whitney further remarks— 


“No single circumstance more powerfully aided the onward 
movement than the introduction to Western scholars, of Sanskrit, 
the ancient ind sacred dialect of India. Its exceeding age, its 
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remarkable conservation of primitive material and form, its 
unequalled transparency of structure give it an indisputable 
tight to the first place among the tongues of the Indo-European - 
family. Upon their comparison, already fully begun, it cast 
a new and welcome light, displaying clearly their hitherto 
obscure relations, recctifying their doubtful etymologies, 
illustrating the laws of research which must be followed in their 
study and in that of all other languages.’’ (Ibid., p. 4) 


Let me quote one more authority on the subject. Sayce, in his work 
The Science of Language, says : 


“What has been termed the discovery of Sanskrit by Western 
scholars put an end to all the fanciful playing with words and 
created the Science of Language.” (Vol. J, p. 38) 


STUDY OF THE VEDAS IN FOREIGN UNIVERSITIES 


From all this we can easily see what an important part the ancient 
Vedic Sanskrit has played in the domain of the science of language. The 
study of the Vedic literature has created, in reality, the philology. What 
I want to say here is that the Vedic Sanskrit is much older than the later 
Sanskrit which precedes Latin and Greek, and that it represents a state of 
civilisation, nowhere else represented. It provides us with many links, 
which are otherwise obscure. Itisa matter of national pride for us that 
the Rgveda and other allied Vedic literature form a special and important 
subject of study at most of the important universities of Europe and 
America ; an unparalleled activity in the domain of Vedic study is mani- 
fested every where ; single words are studied critically and their history 
traced through all available works ; indexes and glossaries are multiplied 
and exhaustive commentaries produced. 





CHAPTER IV 
WHAT IS THE VEDA ? 


DERIVATION OF THE WORD 


The word ‘Veda’ means “knowledge”, then “the knowledge par 
excellence.” Sayana and others have derived the word Veda from the 
root Vid ( faq) ‘to know’ with suffix Ac or Ghai, i.e., knowledge, 
sacred knowledge, holy learning.  Dayānanda derives it from the 


following four roots : 
(a) Vid: to know (Adadi, Set, Parasmaipada)—Vetti. 
(b) Vid: to exist or to be (Divadi, Anit)—Vid 'yate. 
(c) Vid : to discriminate (Rudhādi, Anit)—Vinte. 
(d) Vid? : to obtain or acquire (Tudadi, Set)—Vindati or Vindate. 
But to this list another fifth root can be added. The Dhātu-pātha 
reads Vid in the sense of Cetana, Akhyana, and Nivasa, (Curādi, Set)— 


Vedayati or Vedayate. It means ‘to make known, communicate, inform, 
apprise, tell or teach’, For instance, we have the following verse : 


aah adaa | (S. K.) 


Thus the Vedas are so called as all men or women know all true 
sciences in or through them, or as all true sciences exist in them, or as men 
become learned by studying them. 


The following explanation of the word Veda, which is given by 
orthodox people is also based upon these derivations : 


(1) faa araa amà at ef: antfeqearat gf dar: 1 
(Br. Pratigakh ya) 


faa ot gar afg: aq pi a frat n q u 
aami faal art Afa fark faar | 
Fafa fared seat raggare eTa R N R 1 


This stanza also describes different Vikaranas, 


xvii 
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(2) maae at daufa a Aa: 1 
(3) samaan at aeqarat a asa 1 
ud aaefa aaa cen daru Jam ui 


The word Veda or its root Vid has commonly been found in almost 
all languages of the Indo-European family. For instance, Latin 
has the word Vidco; A.S. Witan; Goth. Vait; and English Wit. 
The undermentioned English words have also their origin in the 
root Vid: 

“wit, wise, wisdom, witch, wizard, provide, vision, idea, 
visage, visor, revise, supervise, evidence, invidious, review, 
survey, view, device, visit, etc.”” 


THE VEDA—THE WORD OF GOD 


The Vedas are four in number : the Rgveda, the Yajurveda, the 
Samaveda and the Atharvaveda. The Āryas consider them to be the word 
of God, All Hindus are unanimous in regarding the Vedas as God- 
revealed. According to them God revealed His knowledge to mankind 
in the beginning of creation, in order to guide man in all matters, religious 
as wellas secular, during his sojourn on earth. This position is quite 
understandable. God could not have, it is argued, waited for giving His 
dispensation to mankind several thousands of years after the appearance of 
man on this earth. Thus the claims made by the Jews, the Christians 
and the Muslims, that the Bible and the Quran were the words of God, 
cannot be sustained, Leaving aside other reasons, one main ground for 
the rejection of this claim is that the earlier societies could not have been 
deprived of the benefit of Divine Guidance at the beginning of the creation 
of mankind. Hence the revelation of the Vedas (Divine Knowledge) in 
the very beginning is quite reasonable. The reasonableness and the desir- 
ability of Divine Guidance have successfully and logically been established 
by Dayānanda in all his works. The interested reader is advised to read 
them with profit. 


The authors of almost all the ancient Sanskrit works, available in 
more than 1000 texts even now, pay the highest homage to the Vedas. 
These religious and secular works in their turn have won the admiration 
of many Sanskrit scholars of the West. The authors of these works 
maintain the divine origin of the four Vedas. 


Two kinds of evidence, internal and external, can be adduced to prove 
or disprove the proposition whether the Vedas are revealed, 
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INTERNAL EVIDENCE 


Internal evidence, again, can be of two kinds: one referring to the 
claims preferred by the books themselves, the validity or the futility of 
their claims to be judged by the consistency or the inconsistency of what is 
urged; and the other, the quality of the stuff preserved. As regards the 
first, we have seen already that the Vedas do lay claims to the position 
of a revealed work and profess to have directly proceeded from 
divine source. 


There are, according to the European scholars, traces in the Vedas 
of a belief, and data for the propounding of the theory, that all the Vedas 
did not come into existence at one andthe same time, but even if there 
were such traces, they could not shake the position of the Vedas as revealed 
books, There are, so far as we can say, no contradictory statements in the 
Vedas, which must discredit even a secular book in the eyes of the critics, 
The following citations from the Vedas themselves clearly establish that 
the Vedas do profess the claim— 

1, amq Uma aiga: wea: ama afa? i 
gafa aa wea agemen N 

[ From that adorable God, the Rg-, the Sama-, the Chandas- 

(i.e. the Atharva) and the Yajurveda were produced. ] 

(RV. X.90.13), (YV. XXXI.7) 


2. amad MAMA agina GA 1 
ama qea aaraa gaa | 
mmi d ag aaa: aga. a: ni 

[ Who is that Great Being who revealed the Rgveda, the Yajurveda, 


the Samaveda and the Atharvaveda ? He is the Supreme Spirit 
who has created the universe and sustains it. ] (AV X.7.20) 


Similarly we get the following verse which clearly supports this 
proposition— 


3. SIMS: «AANA ag SARATA | 
maag saat ft fesa: (AV. XIX.54.5) 
Citations can be multiplied from the Vedas themselves. 


As regards the guality of the teachings of the Vedas, we can simply 
say that the Vedas, inculcating the worship of one Holy, Just and Merciful 
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God, laying down a strict code of morality, and being scrupulously free 
from absurd theories and outrageous speculations, are the revelation of 
God, His word, His cherished message to His children below. 


If revelation, in the sense in which it is taken by all believers in 
revelation, were a possibility, the Vedas will undoubtedly stand supreme 
and undisputably claim that high position. For God is just and perfect, 
and revelation is the one, the chief form in which He shows His mercy and 
love for mankind, it must have been given in the beginning and God should 
not have had any reason to alter His former decree or stand in need of a 
second, third and fourth revelation to perfect His first message, i.e. 
revelation. A faith in revelation compels one, by a logical necessity, to 
accept the Vedas as the real revelation, for the Vedas are the oldest books 
claiming to be the word of God. It must be a strange sort of love and 
mercy which should have kept mankind, in their infancy, without a guide, 
philosopher, and friend, when they required it most, and should have kept 
them waiting for thousands of years till some instructions were sent down 
to guide them in this strange land where they had fallen down from 
paradise. 


Seers are not Authors : 


The idea suggested by some critics that the Seers whose names 
appear in the Vedas, alongwith the metres &c., were the authors of the 
Vedas, will be critically examined later on at the proper place. It would 
suffice here to state that they were ‘seers’, not ‘composers’ of the stanzas. 
They simply saw or realised the sense of the Mantras. The following 
stanza clearly states this— 


4. gta ara: Tada 
amaaa AG fa | 
qamqa Mag. Fear 
at water aa a vat N 


[The wise discovered it (i.e; speech) placed in the (hearts of) the 
Seers.] (RV. X.71.3) 


Here the last clause Tam Sapta Rebha Abhi-Sarnnayante deserves 
particular notice and it has been explained by H.H. Wilson as: "The 
previous words refer to the diffusion of learning ; those who have studied 
the Vedas have afterwards taught it to the others.” 
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Again the phrase Rsisu Pravistām in this verse clearly establishes 
the fact that the ‘speech’, i.e, the Divine Speech, entered the hearts of the 
Seers (in the beginning of creation). This means the Seers (who are not 
composers) are the Divinely inspired people. For this reason they were 
called ‘seers’ and not the authors. 


Yaska explains the word Rsi as Rsih Darsanat. 


There are many more verses in the Vedas which, in no uncertain 
terms, declare the Vedas to have proceeded from God. 


EXTERNAL EVIDENCE 


The external evidence that the followers of the Vedas adduce in 
favour of their view is not of an historical nature, such as has been given 
by the defenders of the Bible, in their attempt to prove the Bible to be the 
word of God. Nor is it based upon the historical evidence of the other 
kind, such as given in favour of the Quran, for which a divine source is 
claimed on the ground that its apparent and ostensible author was quite 
unlettered and did not know B from a battle door, and consequently, the 
Quran, full of lofty teachings and couched in sublime language, could not 
but have proceeded from a divine source. No such evidence is possible 
for the Vedas and we think it better for the Vedas that they do not depend 
upon such evidence for the maintenance of their authority. 


The external evidence which can be given in favour of the exalted 
position of the Vedas is of persons whose sincerity and scholarship the 
world has admitted, and whose flight of imagination the enlightened races 
of the world are struggling to follow. Considered from strictly logical 
point of view, the evidence of these men may not be conclusive and may 
not convince the logical sceptic. But the whole body of ancient writers 
of the sacred and secular literature of the Hindus, declaring with one voice 
the superhuman origin of the Vedas and bowing like one man before their 
authority, is a fact which possesses special significance for a Hindu. 


It will require a whole volume to quote, in full, the evidence, the 
Seers of yore bore in favour of the Vedas. The following few represen- 
tative citations from the massive Sanskrit literature will clearly bear 
powerful testimony to the undisputed authority of the Vedas and pay due 
homage to their divine sanctity— 


The Satapatha Brahmana says : 
1. Ud at aa Medīt Maru aaa ae araa MgA: MA- 
saati gTa: | 
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[O Maitreyi | the Rgveda, the Yajurveda, the Samaveda and 
the Aiharvaveda are (like) the breath of that Supreme Being. ] 
(SB. XIV.5.4.10) 
2. mm: wee aA: gate aaa: 1 
[The RV. from Agni, the YV. from Vayu and the SV. from 
Surya were produced, ] (SB, XI.5.8.3) 


Similarly the Aitareya Brahmana says : 
aAa GATT Tae aA: ma mfa | (AB. XXV.7) 
The author of the Nirukta says : 
1. yahaan siarada ga 1 
[ The human knowledge is non-eternal. Hence the Mantras 


containing accomplishment of the actions are found in the 
Vedas. | (N. 1.2) 


2. Raag faarggsut aafia 1 (N. 1.16) 


Panini and Pataīījali, the two great grammarians of India, also 
hold the view that the Vedas are not of human origin, while the Sakhas, 
e.g. Kathaka, &c., have human authorship. The difference between 
the man-made and the God-revealed works is expressed by the following 
two aphorisms : 


1. gaa (P. IV.3.113) 
2. Ba sama a (P. IV.3.101) 


Pataīījali in his commentary of the above-quoted second 
aphorism says : 

q ad antagat aster) aq adag waft sree gm ate 

qereraa tate 1 (P. IV.3.101) 

[The particular arrangement of words in (the man-made works e.g.) 


Kāthaka, %c ,is non-eternal while the same is eternal in the 
Vedas which are the words of God. ] (P. IV.3.101) 


Again he says : 


ert faa emà arameaeq ang Gear famea 
MANR | 


ve 
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[ The Svaras (accents) and the particular arrangement of words in 
the Vedas are eternal, i.e. they are God-revealed,] (MB, V.2.53) 


The Taitt iriya Brahmana says : 


1. uR: Mace a aut dar ARTA | 


[Prajāpati created king Soma and afterwards the triple Vedas were 
created. ] (TB, HI.10) 


2. mAai ci agra | 


[He who does not know the Vedas, does not know Him who 
is Great. ] (TB. X1,9) 


The Chandogya Upanisad asserts what has been said by the 


Satapatha = 


L ma amami Kara stag) Mā: gut atzīt: amie 
amaka | 


[From them, so heated (i.e. inspired), He drew forth their 
essence, from Agni, Rcas ; from Vayu, Yajus, and from Aditya, 
Sama. ] 


2, The same sense has been conveyed by the Šafapatha : 
ĀTRA VT: wat Far aaa | 

[From these three (Seers) being heated (i.e. inspired by God) 

the three Vedas were produced. ] 

The Brhada, anyaka. Upanisad states : 

L a an am àman gi ingal aii fasa wa aUa 
aaa saifa u 

[ By that speech and that soul, He created all this, the Rg., the 

Yajur, the Samans and the Chandas (Atharvans). | 


2. mea weet gae faafaa Ta a: +. \ 
[ These RV. (etc.) are the breathings of the Mighty Lord. ] 
The Smrtis (i.e. Law Books) also echo the same sentiment : 
1. afmargefaereg ad wer aaa | 

gag anfaani EĻ ATA N 
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[ The triple Veda, RV., YV. and SV., is eternal and the Lord 
revealed it through Agni, Vayu and Ravi (i.e, the Seers). ] 


(MS, 1.23) 
Manu again says : 


1. agaa da: aq waa | 

M IS a amala feai: n 
[ The Veda is the eternal eye of the mankind and it is Ašakya 
(beyond human creation) and Aprameya (i.e. mot easy to be 
understood). ] (Manu XII.95) 
3. Asfa adage egaa a afaa I 

amana qamarata a N 

a: frag menfa ari: aami ofeatiera: 1 

q: aaisfafgat A? ainan fe a: N 

aa q anaedag fafai mm 1 

afana faam ad fada 4 11 
[ Dharma rests on the whole Veda ; ............ Manu states that 
all Dharma which has been propounded by him is contained in 


the Veda, the whole of which is true knowledge. A man 
should determine his Dharma by the authority of the Veda. ] 


4. agii aut ater: ARNAR: JIR | 

ad wed afai a ad dar ufeaufa n (XII.97) 
S. Farad a Ted a avenge ui 

adctmfard a ameaga N (XII.150) 


The poet philosopher Vyāsa repeats this idea in the Šāntiparva of 


his Mahabharata : 


aafaa Freer arqeguet AFRA | 
mat tenat fasar ga: Bat: sgau: N 
[ The Self-born God revealed the Divine Speech in the form 


of the Veda which has no beginning and end and is hence 
eternal, ] (232,34) 
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The authors of the Darśanas, rigorous logicians as they were, 
humbly acknowledged the infallibility of the Vedas. 


Kanada, the author of the Vaisesika system of Philosophy, 
says t 


TANA AEU NAVIA | 
[ The Vedas being His words are authoritative. ] 


In this aphorism the word Tat (i.e. that) refers to God. It is 
clearly stated by all commentators. For instance, Sankara Misra writes 
on this word : 


aaaea ANT, ATEATN-AaeA, MATAR N (1. 1.3) 
Udayana also corroborates it in his Kiranavali Prakasa : 

AVAL TAA AMAA ANAIEN TATAR N 

In the same way Gautama, the author of the Nyāya System 


of Philosophy, recognises the Vedas to be authoritative in the following 
aphorisms : 


1. AJANA TETATOAATATTATOATA | 
2. afasamasa | 


Vātsyāyana, thē commentator of the above book, explains this 
aphorism : 


a vara aai AEK: Sa a gargdasadtam N 
(NB. 11.1.67) 


Kapila, the author of Sātkbya system of Philosophy, admits the 
Vedas to be the word of God : 

1. adaa acne: gaenang | 

[ The Vedas are not human creation, No man is their author. ] 
(V. 46) 

2. faafaa: qa: TATAR | 

[The Vedas are authoritative by themselves as they have been 

revealed by His own power. | (V. 51) 
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The same notion has been repeated in the Mīmāmsa Bhasya 
by Kumarila : 


Ra: eenaa adteēar dar gfa | (Tantra Vartika) 
The Mīmāmsā confirms this view : 

Aa a A TAVIA | 

[ The Veda is authority in the matter of Dharma. ] 

Patañjali's view in the Yoga Daršana is : 

a ginaf ge: emasga | 


[ Verily he is the teacher of the ancients as Heis not bound 
by time, ] 


Vācaspati Miśra corroborates this view : 

war megaa Aafa: Sraa: 1 

Vyāsa, the author of the Vedānta, openly declares : 

madarama | 

[ The Supreme Being is the origin of the Vedas. ] (I. 1.3) 
The great Satikara comments upon it ! 


a gem maa Aafaa adaqmfaca aimaaa: 


arada 1 (YB. 1.1,3) 
aaa fiarag | 
[ Hence the Veda is eternal, ] (VD. 1.3.29) 


The following aphorisms from the Mimamsa fully discuss this 
topic and decide finally that the Vedas are superhuman : 


freg enganta aiea | (T. 1.18) 
daira afaeg gerem ı (I. 1.27) 
TAY nagia | (I. 1.29) 


aar ATA | (I. 1.30) 





i 
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Kumarila sums up his comments upon the last noted apho- 
rism as : 

wat fe ada pemda adartufuriat 1 a ga: end afeaaty 

sads Aaaf, a: wat KIMA | MEM BA mmaa nRT 

dar gfa ara: gd a gida datumu faga afast ga: sae 

a poña: 1 


In the Bhasya of Sankhyayana Srauta Sutra we find : 
wa Age sam? amtedaca 1 


The Puranas are generally discarded as full of absurdities but 
to us they do not seem to form an exception to the rule: there is 
the soul of good in every thing. They are at this day the source of 
inspiration to thousands of Hindus who have never read or heard a 
line from the Vedas. The evidence of the Puranas, therefore, is not 
without its value in admitting and proclaiming the divine origin of the 
Vedas, more so, because the Puranas are believed to be responsible 
for having displaced the Vedas. 


The Visnu Purdna says : 
Wad Faas age TATH | 
Utara amat fae sane ZE | 
[ From ‘His Eastern mouth Brahma‘ formed the Gayatra, the 


Reas, Trivptsāma, Rathantara &c,, and Yajur čc., from His 
Southern mouth and so on. ] 





1. Brahma here means God to whom all the four directions are 
known and visible. Hence He is called four-faced or multi-faced 
(RV. X.81.3). The Creator as pervader of the Universe is known as 
Hiranyagarbha, Paramesthin or Brahma as He encompasses the whole 
material world. His four faces metaphorically represent His Omnipresence 
and Omniscience. 


It is also popularly understood that Brahma sprang up from the 
navel of Visnu and Visnu is regarded to be reclining under waters with 
his consort Laksmi. The Puranas took this metaphor and personification 

(Contd.) 
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The Bhagavata Purana observes : 

safag saaa: ave: dar: aa ugdarg | 

[ Once, the Vedas sprang from the four-faced Creator, as he 
meditated. | 


Similarly, Skanda Svāmī, Durga, Bhartrhari, Udayana, Vācaspati, 
Vijfiana Bhiksu and all other scholars share this view. 


Our aim to present and quote all the representative authors of 
Sanskrit literature is to show to the reader that the Veda commanded 
the highest position in the world literature because of its being the 
word of God. 


THE GREATNESS OF THE VEDA 


If what has been said above is not strong and sufficient enough 
to satisfy a non-believer, regarding the essentiality and possibility of 
revelation and also the revealed character of the Vedas, it must have 
at least made it amply evident that the Vedas occupy the highest 
position in the sacred literature of the Hindus and have for thousands 
of years past been their infallible guide in all the matters, religious as 
well as secular. We finish this topic by again citing a few lines from 
the law books : 


1. à qa: cer ae wa: ) (aaa iga) 
2. Fa ga Raa faaam: oe: 1 (taeu) 
3. Ama a Usd a avega F 
aiima a Femeafaadfa N (age) 
4. mia dar gt mea nRa mg: Mt ge: 1 (afa) 





(Contd. from page xxvii) 

too farin the domain of religion, but a peep into the Vedas will clearly 
show that it is nothing but a partial statement of the theory of creation 
mentioned in the Vedas. “Visnu resting under the water with Laksmī” 
simply means the All-pervading Lord with His all-powerful dignity, 
controlling the entire matter in fluid condition. ‘Brahma sprang forth 
from the navel” only indicates that Visnu came to be called Hiranyagarbha. 


It will now appear that the theory of Brahma’s authorship of the 
Vedas does not clash with the views of other sages, including Dayānanda, 
as it simply implies the divine authorship of the Veda. 
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EUROPEAN SCHOLARS’ VIEW 


It would be unwise for us to finish the topic without mentioning 
here the school of thought of the non-orthodox scholars. 


Here, however, in the beginning it must be stated that when 
we call the four Vedas four books, we must not understand the 
statement literally. If a book means a work written by one man, 
implying unity of time and ideas, well, the Vedas are far from being 
books. They are rather compilations, composed of several books 
which can be individually distinguished from each other. The form 
in which the Samhita of the Rgveda has come dowa to us clearly 
shows that the different hymns were composed long before they were 
brought together and systematically arranged. That the different 
portions of the Samhita represent chronologically different stages, 
follows from various indications of language, vocabulary, style, 
grammar, metre and lastly ideas. As in the Hebrew book of Psalms, 
so also here, songs which had been composed at widely separated 
periods of times were united at some time in a collection, and ascribed 
to (some) famous personages of prehistoric times, preferably to the 
earliest ancestors of those families in which the songs in question 
were handed down. The names of the singers or Seers (i.e, prophets) 
who, as the Indians say, ‘visioned these hymns’ are mentioned, partly in 
the Brahmanas, partly in separate lists of authors (i.e. Anukramanis) 
connected with the Vedanga literature. 


Thus we see that the above discussed view of the orthodox 
people, which has a long and continuous stream of tradition behind 
it, is not shared by the European scholarship. The tradition has 
its own beauty and charm while the modern thought weighs every thing in 
its own way, 


CHAPTER V 
THE DIVISION OF THE VEDAS 
INTERNAL EVIDENCE 


Dayānanda, like all other ancient scholars, says that the Vedas are 
four in number : the Rgveda, the Yajurveda, the Samaveda and the 
Atharvaveda. According to him this four-fold division is eternal and 
not man-made. Jūāna, Karma, Upāsanā, and Vijňāna are the distinct 
subjects of these four Vedas respectively. The following are the etymo- 
logical explanations of the titles of the Vedas : 


1, seafa-eafa, qarat TORA waar at AKM | 


2. qafa da (agen grat enfant fagara) qafa, fregfammadmfa- 
moi a pifia ag uy: | 


3. cafe saif gia Am i 


4. ala: acaat aesfadu: | (N. XI.18) and also uzdmt (arfa) 
datē amal da Asada: 1 


We have given these explanations to include the four main types of 
subject-matter given by Dayānanda pertaining to each Veda : 


Vijīana (i.e. realisation of knowledge), Karma (i.e. action), 
Upasana (i.e. communion with God) and Jīitana (i.e. absolute 
knowledge). 


That is to say, the Rgveda deals with Vijiāāna, the Yajurveda with 
religious activities, the Samaveda with worship and the Atharvayeda with 
all types of specific sciences. 


Many scholars like Durga, Bhatta Bhāskara and Mabidhara are 
of the opinion that originally there was one Veda—undivided—which was 
produced by Brahma in the beginning. Later on in the Dvapara (Silver) 
age the same one Veda was split into four parts by the great sage 
Vyasa. It is strange to note that for this they have not adduced 
any authority. 
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This assertion is wholly wrong as we have already cited some 
verses from the Vedas themselves which enumerated separately four 
Vedas : 


1. Gama gara aiga: «ru: avait That | 
Brarfa af ATA IEMETA | (RV. X.90.9) 
(XV. XXXL7) 
2. Tegal ANAT AAF l 
ARTA ae arrestee FSA ti (4V. X.7.20) 


Similarly in Atharvaveda (1V.35.6 and XIX.9.12) we come across 
the word Vedah in plural number which clearly implies that the Vedas were 
four in number even in the beginning. The above-cited verses clearly 
mention the four names of the Vedas separately. 


EXTERNAL EVIDENCE 
Again the following quotations expressly mention the Vedas 
separately : 
1. gaa wt wea Rett qaa aafaa ua AÀ gada: a- 
adtgatfgrra: u (SB. XIV.5.4.10) 


2. Also in Gopatha (I. 3.l) the names of the four Vedas occur 
alongwith the phrase Sarvān ca Vedan (i.e. all the Vedas). 


3. aaka: wafa qafa: afa amfa: gafa 1 (N. XUL7) 
4. afa: waka aata: gafa arafa: gafa nadifa: aafia 1 
: (Kathaka San. XXX.7) 
5, aama eae awe: masada: feet wea saree fra 
Brat fT | (MU. 1.1.5) 
6. The above-cited verses from Manu I.23, and others. 
7. aramt an: mg ASAT es qanana: agaacat 
ara: tanam aged «aargāvit da: 1 (Mahabhasya) 
8. amaaa maaa: 1 
amadas: ma sarga N (Ramayana 1V.3,28) 
When we find that all these works, which are sufficiently earlier than 


Vyāsa, declare openly the existence of four Vedas separately and also when 
the Vedas themselves proclaim that the Vedas are four in number, the 
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contention of Durga and Mahidhara that the original one Veda was divided 
into four by Vyasa cannot be accepted. It is also evident from this state- 
ment of Durga and Mahidhara that they were quite ignorant of a popular 
conception about the Veda. This ignorance is the cause of their wrong 
intrepretation of the Vedas. 


There are a few European scholars who maintain that the number 
of the Vedas is limited to three only. The original cause of this illusion, 
however, lies with the Hindus themselves, though they are not to blame, if 
others will not or cannot rightly understand them. 


The mistake has evidently been caused by a misunderstanding of 
Manu and other seers of yore : 


1. aftrargriasaeg ad wer TAAR 1 
gale aafaa AS ATATTA N 


[From Agni, Vayu and Ravi (Sun) He drew forth for the accom- 
plishment of sacrifice, the eternal triple Veda distinguished as Rk, 


Yajuš, and Sāman. (Muir) ] (M. 1.23) 
2. aÑ at faat at agi «Tara 1 (SB. 1V.6.7.1) 
3. gai adi aama, 1 (CHU) 


We have, by numerous citations, already proved beyond doubt that 
the Vedas were four inthe beginning also. But the European scholars 
could not rightly understand the word Trayi (triple) in these quotations. 
Manu, as well as other authorities, do not mean to limit the number of the 
Vedas to three, but simply speak of the three-fold science embodied in 
them. For instance, the SB (IV.6.7.1) cited above in part (1) and also the 
Chandogya Upanisad in part (3) above clearly mention that the names 
Rk, Yajur and Sama here mean three sciences and not the names of the 
Vedas. The Mīmāmsā again confirms this interpretation in the following : 


AMAT amiada We-eaageAT | (11.1.65) 
ARa eN | (11.1.66) 
Ra aa: maa: | (11.1.67) 


Thus this triple division is based on the three sciences dealt with 
in the four Vedas. Not to speak of all the Hindu scholars supporting this 
view, it is strongly confirmed by Prof. H. Kern, who says : 


“When the Hindus speak ofthe three Vedas, they mean that 
there is a triple Veda consisting (1) of recited verses (Rich), 
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(2) of Verses, sung (Sāman), and (3) of formulas in Prose 
(Yajus) ; -all these words beng comprehended under the name 
of ‘Mantras’. Altogether independent of the three sorts of 


Thus it is consequently nothing but short-sightedness to limit the 
number of the Vedic collections to three. The dtharvaveda is as much a 
Vēda as any of the other three. Its Subject-matter is identical with and 


CHAPTER VI 
DEFINITION OF THE VEDAS 
SAYANA’S FAULTY VIEW 


The great commentator of the Vedas—Sayana—who lived and 
wrote at a time when the sun of the Vedic traditions had long set, defines 
the Veda as Hraatermens: weaetfag:, and then he adds that fadtd 
waa, i.e, the definition of the Veda as the sum of Mantras and 
Brahmanas is a faultless one. Then he refers to the Yajiia Paribhasa of 
Apastamba, where the “name of the Veda is given to the Mantras and 
Brahmanas.”’ But this definition of the Veda given by Sāyaņa is ridiculous 
as he could not discriminate between the Mantra portion and the 
Brāhmaņa portion. This fact he himself has admitted. 


Sayana’s definition is based on the following statement of 
Kātyāyana : 


marg: Aaa | 
DAYĀNANDA'S VIEW 


But Dayānanda was the first among the modern scholars to 
explode this view and to demonstrate that the Samhitās only formed the 
Vedas and they alone were to be regarded as eternal, and infallible, as 
Vedas in fact. The Brahmanas and Upanisads themselves profess to 
be mere parasites of the Vedas and devote themselves respectively to the 
elucidation of the ritualistic and the philosophical portions of the Vedas. 
No Samhita, on the other hand, professes to hang upon any other 
Samhitā as its parasite and devote itself to explain any portion of the 
others. Hence, Dayānanda says: 


a mema Aia fagail ga: 7 gertfsaradaweara ĀM ETA 
aafaa AARAA AMATA: wafa: Madam 
miarana Agrugtataacarāfā | 
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[ The Brahmanas do not deserve to be called by the name of the 
Veda because they have been given the names of the Purana and 
Itihasa ; they are elucidations of the Vedas and are not the 
words of God but merely the works of the seers and the products 
of human intellect ; also because all sages other than Katyayana 
have refused to call them by the name of Veda, ] 


DIFFERENCE BETWEEN SAMHITAS AND BRAHMANAS 


This is quite true that there are no stories in the Vedas, The 
Brahmanas do contain narratives of human beings, while the Vedas are 
free from stories and tales : 


1, age: daar mA | 
2. ata dea gang areata | (CAU) 


It must be pointed out here that some scholars have tried to 
deduce some historical detail from the Samhitas but no story, beginning 
with “There was etc.” and “There lived once, etc.”, such as are of 
common occurrence in the Brāhmaņas and Upanisads, has been found in 
the Vedas (Samhitas) even by the Europeans, who always smell out 
history in every nook and corner of a literature. 


Tradition plays a great part in clearing up matters such as we 
are now discussing and all the evidence derived from this source is in 
favour of the view that the Salhitas only form the Vedas proper. 
Patafījali, the great grammarian, always quotes from the Samhitas to 
illustrate the special rules applicable to Vedic Sanskrit without quoting a 
single line or phrase from the Upanisads or Brahmanas ; his non-Vedic 
illustrations include passages from both the Brahmanas and the 
Upanisads : 


Sai weary | alien fear A | Ma Ateenaa tera: get 
grat waist arg eft 1 afeat: arate) aritedtefawed 1 gdedtsicar 1 
AAS gefgaq 1 aa arora ata gA 1 (MB) 
Moreover, the Brāhmaņas are the explanatory books on the Vedas. 


Here the Vedic stanzas are repeated and explained later on. Hence the 
Brahmanas are the glosses on the Vedas. How can commentary be given 
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the same position as the original one! For instance, while explaining 
the Yajurveda verse tryāyusam, etc. (III.62), the Satapatha says : 
1. a aaa: aafia: fe: | ata Ta Tafa, Hat Aga | RATA, 
aa: aafia: æfa: | (SB. VILI.1) madi d ga: 1 m ā g: | 
(SB. VII.5) 
2. seia sft | ad arg | aag gde fa 1 at arena mata cat 
amà ae aag, afam d nai safa  afaq-waat: 1 (SB. 1.7) 


Here we clearly find that the Vedic stanzas are being explained. 
Thus the Brāhmaņas are merely a commentary on the Veda. 


The very title of these books, i.e. Brāhmaņa, indicates that these 
works are not the Vedas. Brahma means here Veda and their explanatory 
books are called Brāhmaņas, The following instances may again 
prove it: 
(a) The first verse of the Yajurveda is explained in the Šatapatha 
Brahmana (1.7.1). 

(b) The Rgveda verse (1.24.3) has been explained in the Aitareya 
Brahmana (1.16). 

(c) The first verse of the Sāmaveda is explained in Tandya 
Brahmana (XI.2.3). 


Moreover, the four Vedas are the revealed books ; they are words* 
of God.; but the Brāhmaņas are human creation and were composed by 
sages. 

As the Brahmanas are matemade works, they contain criticism 
of other similar works. Sometimes they contain statements contradictory 
to each other. It clearly shows that they cannot be given the title of 
the Veda. 

The accent plays essential part in the language of the Vedas while 
the same is lacking in the Brahmanas. 


The author of the Mahabhasya clearly declares that the Brahmana 
works were composed by the Brahmana seers who understood the four 
Vedas for the elucidation of the original text : 


agda: wet: alata: ave: seni af aam afr 
ART t (V.I.1) 





O ooo: 


Í INTRODUCTION xxxvii 


' Kālyāyana, on whose authority Sayana includes the Brahmanas 
| in the Vedas, clearly distinguishes between the two in the following 
| verse : 
WAR ddu (1.18) aam mAT (1.19) 1 
In these quotations Kātyāyana himself creates distinction between 
the Veda and the Brāhmaņa which he calls as Bhāsya. 
The evidence of Yāska, the author of the Nirukta, goes to 
establish the fact that the Brāhmaņas are beyond the scope of the word 
Veda. He always quotes from the Vedas as nigama and the Brahmanas 
are quoted separately as ‘Brahmana’ : 
sat feat wafa 1 (V.3.3-4, 5.4, 89) 
Fa aaa | (VI.12, XII.10) 


Yāska often disregards or shows a bit of contempt to Brāhmaņas, 
but he has reverence for the Vedas always: 


Agata fe AAA ata | (N. VII.24) 


He again quotes self-contradictory statement from the Brāhmaņas, 
to which no stress or importance is to be attached. He says : 
ga amn: darat ĀTATAT: avert azarae: sft Nu 
(N. VII.24) 
The following guotation from Yāska states in clear terms that 
only the Mantras were revealed, and the tradition of oral transmission 
refers only to them : 
AIK: ead ana: 1 Asaa: nanpa: FA 
ara AEA: | (N 1.20) 
According to him, the Brahmanas repeat what has already becn 
ordained by the Mantras for the fuller explanation : 
ad Gad aga Sqaeqeat freie | 
safa: a wafi u (N. 1.16) 
The Brahmanas are, therefore, uditānuvāda (i.e. repetition of what 
has already been ordained) and cannot claim the position of the 
original Veda, 
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Jaimini, the author of Mīrnārnsā, confirms this view by saying : 


TART MAAT | (XXXII) 
W mamma: 1 (3.1.2) 
AAAI HAATI | (3.1.3) 


In Gopatha Brālumaņa itself the Brāhmaņas are separately stated 
from the Vedas : 


SR aidar: TAIT: | 


Panini, the great grammarian, has treated the Vedas and the 
Brahmanas as different from each other in the following aphorisms : 


fēdta ara 1 (P. 11.3.60) 
aga aga grafa 1 (P. 11.3.62) 
qand ETET | (P. IV.3.105) 


The last aphorism quoted above shows that the Brāhmaņas and 
Kalpas which are the works of the ancient sages, Brahma, etc., are Vedic 
glosses only, And for this reason they have been given the names of 
Purana (and Itihāsa). Ifin these aphorisms the intention had been to 
call the Chandas and the Brahmanas by the name Veda, the use of the 
word chandas in the above-mentioned aphorism would be meaningless, 
because the term Brahmana (which in that case would include the term 
chandas) had been already used in the first aphorism cited above. Thus 
it is clear that Panini does not give the name of the Veda to Brāhmaņas. 


Moreover, the Brāhmaņas and Upanisads are full of quotations 
from the Sambitas, the latter, though quoting from one another, do not 
quote a single line from the former, 


In the light of this overwhelming evidence nothing but over- 
adultation and misdirected sense of reverence can lead one to place any 
other work on the same level as the Vedas. If the Vedas are looked 
upon as the revelation, it is a positive insult to them to give to any human 
book, however sublime and excellent, the same reverence as to them. 


And none of the ancient masters has gone so far off, except 
Katyayana, whose position must be accounted for by his excessive 
reverence for all that facilitated the study of the Vedas, 





CHAPTER VII 
VEDAS INTERPRETED : A CRITICAL SURVEY 


aaam a agaa | (TB. II.12.9) 


[ He, who does not know the Vedas, does not know him, who 

is great. ] 

Before we proceed to appreciate and form an estimate of the value 
of Dayananda’s interpretation of the Vedas, it would be quite logical to 
furnish an account of all efforts, made so far right from the Vedic period 
down to the age of Dayananda in the sphere of understanding the Vedic 
texts. It willgive us an opportunity to comprehend and critically examine 
the various types of interpretations offered by different translators at 
different times and under different circumstances. 


INSPIRED SAGES 


In the beginning, there were inspired sages who understood the 
Vedas, without being explained to them by any teacher or preceptor. They 
understood the purport of the Mantras without anybody’s help, as the 
Vedas were revealed to them. We have already dealt, at greater length, 
this topic. Thus, there was no need of any gloss or exegesis during this 
period for them. Well-deserved homage is paid by Mr. R. T. H. Griffith to 
the Brahmins who committed the Vedas to memory and thus preserved 


them in their pristine purity. 


Mr. Griffith says : 


“These four Vedas are considered to be of divine origin and to 
haye existed from all eternity. The Rsis, or the great poets 
to whom the hymns are ascribed, were merely inspired seers who 
saw or received them by sight and directly from the Supreme 
Creator, In accordance with this belief these sacred books 
have been preserved and handed with the most reverential care 
from generation to generation.” 

(Translation of the Rgveda, Introduction) 


From this it is clear that in the beginning there was no necessity of 
any gloss and exegesis for the understanding of the Vedas. The seers 


xxxix 





xl RGVEDADI-BH ASYA-BHUMIKA 


understood them by insight. This fact has been clearly brought forth in 
his work, Nirukta, by Yaska in unambiguous terms : 


MARSA EAT AAA: 1 atA ATAKA VARĀM TATA 
amz: gama masa anag wat aaraa: dd a 
angi a 1 (N. 1.20) 


Here it is definitely stated that Dharma (the Vedas) revealed 
itself to the seers. They handed it down by oral tradition (upadeša) to 
their descendants to whom Dharma (the Veda) did not manifest itself. The 
others who declined (in understanding the Veda) by oral transmission 


compiled this book (the Nighantu) and the other Vedangas for fuller 
understanding. 


From this evidence we know that in the Sambita-period, the purport 
of the Vedas was not obscure or difficult for the people to comprehend 
because the Vedas were revealed to them or taught to them (the younger 
generation) by those who knew them by insight. It isalso a reason that 
the Vedic terminology was popularly known at that time. The spoken 
language at that time was not much distinct from the Vedic tongue. 


During the course of time, gradually the later generations began to 
decline in intellect. I feel at this stage the internal comparative method 
was followed by them, where ths words or context were not very clear. 
For instance, the word ‘Aditi’ has been used to denote a number of 
meanings in the Vedas. The confusion in such cases was natural. But 
if we refer rightly to Vedic text, we can easily come across such verses 
where various significances of this word are hinted upon : 


alefaatefafaeateratafaata a feat a gai 
favaaat afefa: grama afefantaafatastfacar 1 
(RV. 1.6.16.5) 


Here we get the various meanings of the word ‘Aditi’. 


It is beyond doubt that the Vedas themselves explain many contro- 
versial points. Does the worshipper invoke God or various elements of 
nature ? To this query, the Veda replies : 


aaaea gg TERM | 
aaa yaa AAT aT: a anA: N 


[ Even He is Agni, He is Aditya, He is Vayu, He is Candramas ; He 
is Sukra, He is Brahma, He is Apa, He is Prajapati.] (YV. XXX,1) 
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ga faa aenafamgrat ferm: a qina | 
qe ales ager aata ga MTRTISMANIE: N 
[ They call Him Indra, Mitra, Varuna, Agni and He is beautifully- 


winged Garutman (Sun). He is One. Sages call Him by many names, 
viz. Agni, Yama, Matariésvan. ] 


Such verses are really internal interpretations of the Vedic texts and 
should be taken even now as the key to the interpretation of al! apparently 
polytheistic expressions in the Vedas. 


It served really as a keynote for interpreting the Vedas for Daya- 
nanda, according to whom there is only one Supreme Being described in 
the Vedas and Agni, Indra, etc., are merely His different names expressing 
different qualities of the Supreme Lord. 


PADA TEXTS 


The -creation of the Pada texts had twofold purpose first the 
preservation of the sanctity of Vedic text, and secondly to make the Vedic 
text clear and lucid by expounding the compounds, or by skowing the 
position of accent on individual words and by inserting ayagraha in the 
joint words. Prof. A. A. Macdonell maintains that the ancient sages 
adopted steps for.preserving the Vedic texts with the faithfulness unique 
in history. Briefly stated, those steps were : (1) analysis of the whole text 
into words called Pada-pātha ; (2) Krama-pātha, i.e. reading every word 
twice, connected with both the preceding word and the word that follows ; 
(3) the woven text or Jata-patha stating each of the combinations three 
times, the second time in reverse order; and (4) the climax of this 
precaution was reached in what was called Ghana-patha in which the 
order of words is ab, ba, abe, eba, abe ; be, cb, bed, etc. 


All these varieties of texts were learnt by heart and thus they 
preserved the sacred texts and helped to a great extent in understanding 
the exact significance of the text. The advantage of the Pada text in 
the sphere of the better understanding of the Vedic text has been accepted 
by Yāska in the following quotation : 


wanted tga ga 

TAATAAETA ATH: | AEATATATAVIĪA | 

HAMA | Eft 1 

arag fastat aag A 1 (N. 1.17) 
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Explaining the last sentence here Durga adds— 
gfe canter «fa ra: 1 


These authors of the Pada texts were guite familiar with all 
etymological principles and grammatical formations ; because a layman 
who is a stranger to grammatical ‘principles (even in the absence 
of grammatical works) cannot expound the compounds and disjoin 
words. It was the first attempt towards the understanding of the Veda 
Mantras, The authors of the Pada texts did not feel any necessity of 
writing a regular and running commentary on the Vedas. This fact 
shows that people at that time were not very much far off from the sages 
to whom Dharma manifested itsef (saksat-krt-dharmanah). 


THE SAKHAS (RECENSIONS) 


It is quite well known that the 1,127 recensions of the Vedas 
are the Vedic exegesis, These recensions explain away the obscure words 
of the Vedas by substituting simpler words in different recensions 
differently. For instance, afafad wamaq 1 (RV. X.71.6) has been 
modified as afai ara in the Taittiriya Aranyaka (I. 3), Mgama 
ama (YY. I,18) has been simplified in the Kāņva recension as fāwat 
aura (I, 6.2.3). This shows that recensions contain simplified texts of 
the original Veda. 


Instances can be multiplied, But it is certain that the recersions 
are helpful only to a little extent. The study of various recensions of 
the Vedic texts involves very hard labour, resulting in scanty utility, But 
the explanatory aspect of these recensions has been admitted by Venkata 
Madhava in the Rgbhasya Anukramaņī : 


qaaa wate cd marati 1 
maraa qd: fead: adfa: N (P. 77) 


THE BRĀHMAŅA WORKS 


The word Brahmana means first a single explanation given 
by a priest or a doctor of the science of Sacrifice upon any point of the 
ritual; secondly it means a collection of such utterances and discussions 
in book form, 
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If we go over to the Brāhmaņas and bring together all those 
passages which contain explanations of Samhitā texts or derivations of 
words, we shall have before us a large mass of material, which will prove 
to be an important contribution to the Vedic interpretation. Even to 
critical European scholars, such explanatory references found in the 
Brāhmaņas have proved of much use to determine the meanings of words 
which are otherwise ambiguous or urintelligible. 


The fact deserves notice that wherever we come across explana- 
tions of words and the Vedic verses, we find them invariably based 
on etymological meanings. Sometimes, no doubt, narratives of human 
beings and other legends are quoted here and there, but they are 
very few. Thousands of Vedic words have been critically examined and 
etymologically explained. 


We must learn one thing from the explanations of the Vedic 
words given in the Brahmanas that the Vedic words possess general sense 
and are not conventional or rūģhis. This topic we shall deal at a proper 
place later on. Hereit is sufficient to state that all the Vedic words 
according to the Brahmanas denote general sense and not particular, i.e., 
they indicate only derivative significance. For instance, while explaining 
the following stanza from the Yajurveda : 


Eng HARA: SITET SUTATA | (III. 62) 


the Satapatha says : 


HAMAS fa: safe: | aala ang Grafa 1 Ut age | aearsusT: 
aaa: 1 (SB. VIII.1) 


ATM d BA m THA 1 (SB. VII.5) 


DS 


Again the first verse of the Yajurveda gt a etc., has been 


explained as : 

so Aifa aea Tate | arg g Aft si fa 1 dtarergdat 

waa sea aag | afaar d dami safaat | AfAg-NgaT: | (SB. 1.7) 

Sometimes Brahmanas explain obscure words by offering simpler 
synonyms : 

AT i ATI: AA TTT: | (SB. XIII.1) 

rež ar Arata: | (SB.) 
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Similarly Vedic metaphors have also been explained frequently : 
smaa: 4 wai gieaereaearad, fafa mg: | SAM 1 


aga acar ERI ARA | cea aq Waa: saagade aana- 
saag 1 (AB. II.33.34) 


ATS: | ATT meaa aE | (SB. X.2) 


Yaska, the author of the Nirukta, frequently quotes passages from 
the Brahmanas in support of his own etymological explanations of 
the Vedic words. 


Here we must understand that the Brahmana works are not 
regular commentaries on the Vedas. The main theme of these voluminous 
books is the Sacrifice (yajīa) from which all discussions start and on 
which every thing hinges. 


PRATISAKHYAS AND ANUKRAMANIS 


The Prātisakhya works are also an attempt in the same direction, 
though they relate more to the text and orthography than to the 
regular interpretation. Works like the Sarvanukramani of Katyayana 
and the Byhaddeyata are important from the point of view of the 
preservation of the text only indirectly serving the purpose of Vedic 
interpretation. 


THE NIGHANTU AND THE NIRUKTA 


The first and foremost distinct attempt to interpret the Vedic 
texts is the Nirukta of Yaska than which no older work of the type is 
known today. The Nirukta is a super-commentary on the Nighantus. 
The Nighantus are five lists of words which are divided into three sections. 
The first section (the Naighantuka Kanda) consists of three lists in which 
Vedic words are collected under certain ideas, For instance, there are 
quoted 21 names for earth, etc. That is, the first section contains lists of 
synonyms ; the second section (Naigama) contains a list of ambiguous 
and particularly obscure words of the Vedas; while the third section 
(Daivata) gives a classification of the Devatas according to three regions, 
i.e. the earth, the atmosphere and the heaven. Vedic exegesis probably 
began with the compilation of such glossaries; the composition of 
commentaries on those glossaries, after the style of our Nirukta, with 
explanations of difficult Vedic verses interwoven, was a definite step in the 
development of the Vedic interpretation. 


Tradition erroneously ascribes the Nighantu also to Yaska. In 
reality, however, Yaska himself says that the Nighantu (imam. grantham) 
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was composed by the descendants of the ancient sages (avare) for the easier 
understanding of the transmitted texts. (N. 1.20) 


It is quite certain that Yaska had many predecesssors and his work, 
though surely very old and the oldest existing Vedic exegetic work, can 
nevertheless only be regarded as the last, perhaps also the most perfect 
production of the literature of the Vedaūga Nirukta. 


We must remember that although this work is very old, and also that 
no older work than this is extant in this sphere, yet it is far removed in 
age and spirit from the period of the Samhitās. This is quite evident from 
the fact that it makes twofold distinction while explaining the significance 
of words, i.e, it distinguishes between the use of words regarding their 
meanings prevalent inthe Vedic language and inthe spoken one. This 
shows a gap of many centuries between the period of revelation of the 
Vedas and that of Yaska. Thus for example in the section of nipatas 
(i.e. particles) he says : 


gafa «Tai a saaa a afar gāfa u 
Ata AANA array | SAINAI N 


Here the distinction between the language of the Vedas and the 
language of daily speech in vogue at the time of Yaska is clearly hinted 
upon. The spoken language at that time was sufficiently different 
from the Vedic speech. The long elapse of time is the only justification 
for this. 


This fact is again proved beyond doubt from the evidence of Kautsa 
who maintains that the Vedas do not convey or possess any meaning : 


aq aim Arar: 1 
[ The Mantras have no sense. ] (N. 1.15) 


To support his contention he advances arguments which clearly 
indicate the remoteness of Yaska’s period from that of the Vedas when the 
sages did not feel any ambiguity in the Vedic text. The following are a few 
arguments given by Kautsa : 


(a) The statements (in the Vedas) have certain fixed words and fixed 
order of words. 


(b) The Brahmanas endow the Mantras with forms; thus— 
‘Spread thyself widely out’ (YV. I,22); ‘and so he spreads’ 
(SB, 1.3.6.8). 
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(c) They speak what is incompatible; thus, “Protect him, plant’’, 
“axe, do not injure him,” thus he speaks while striking. 

(d) Their contents are self-contradictory as “There was but one 
Rudra and no second”, and again "There are countless, 
thousands of Rudras on earth”. So also “Indra, thou hast been 
born without a foe”, and again "Indra vanquished a hundred 
armies at once.” 

(e) A person is ordained to do anact with which he is already 
acquainted; thus, ‘‘adress the hymn to the Fire which is being 
kindled”. (This is said by the Adhvaryu to the Hota). 

(f) The significance of the Mantra is obscure on account of the 
words like amyak (RV. 1.16.93), vadršmin (RV. V.44.8), jarayani 
(RV. VI.12.4), kaņukā (RV. VIII.66.4). 


The last argument is a positive proof, establishing a fact that the 


tradition could not remain intact till Yāska's time. To meet these objections 
Yāska says: 


(a) The Mantras have a sense, for their words are the same (4s those 
in the ordinary language). 

(b) The fixity of words and their order is also found in the case of 
our daily language, e.g., indrāgnī, pitāputrau. 

(c) The Mantras being endowed with form by Brāhmaņas cannot be 
a valid argument because the Brāhmaņas repeat what has actually 
been already told by the Mantras. 

(d) As for the enjoining of something impracticable, it depends 
on the statements of the Vedas, whether an act is himnsa or 
ahimsa. 

(e) The contents of the Mantras are not self-contradictory. Such 
phrases occur in ordinary language: ‘this Brahmana is without 
a rival’, ‘the king has no enemy’. 


(a) mága: wecarArraa | (N. 1.16) 

(b) aà gaq faaararaa fraarggeut aafia =f 1 
cilfeteactagq— gan, frargarfata 1 (N. 1.16) 

(c) simga: a wafa | (N. 1.16) 


(d) aà gaeqaqerat aaka — gaea aga ita i 
(e) aaraa aa masaa Afa 1 


(N. 1.16) 
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(£) As for the ordaining of something with which a man is already 
familiar, people are likewise greeted by their names, though they 
already knew them. 


(g) As for the obscure significance of Vedic words, it is the fault 
of the post that the blind does not behold it; it is the man’s fault. 
More knowledge is required for this purpose. 


From this discussion, it is quite clear that in the days of Yaska, 
the sense of the Vedic hymns became obscure. One thing is also evident 
from Kautsa’s statements that he held the Vedas in reverence and he 
admitted the efficacy of the Mantras. He only maintained that the 
Vedas have no significance. 


There is again a point which invites our notice. When the Vedic 
glossaries in the form of Nighantus were compiled, it was not thought 
desirable to add a commentary to these lists of words ; because people 
could have needed only a very little help for understanding the Vedic 
text. This help was provided by the Xighaņtu without any commentary 
on it. But the time rolled on till the necessity of appending scientific and 
exhaustive commentaries was felt. When Yaska wrote his commentary, 
the Nighantus were regarded a poor help in the understanding of the 
Vedic text. 


Prof. A. A. Macdonell thinks that Yāska did not possess a conti- 
nuous tradition from the time ‘‘when the Vedic hymns were composed.” 
The gap between the poets and Yaska must have been considerable. 
No doubt we find it amply proved by the divergences of opinion among 
his predecessors as quoted by him. Thus one of these, by the name 
Aurņavābha, interprets the word nāsatyau as an epithet of Ašvins, as 
“True and False”; another Āgrāyana, as “Leaders of Truth” (satyasya 
praņetārau), while Yaska himself thinks it may mean “‘nose-born’’ (nāsika 
prabhavau). 


Yaska, moreover, mentions several different schools of inter- 
pretations, each of which explained difficulties in accordance with its own 
particular theory. Yaska’s own interpretations, which in all cases of doubt 





(f) wat gaq amd dita maaa | 
(g) wat vag afeat nata ae ena aam a Tafa | 
gamara: a wate | alfa: wea N (N. 1.16) 
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are based on etymology, are evidently often merely conjectural, for he 
frequently gives several interpretations of a word. Thus he explains the 
epithet jata-vedas in as many as five different ways. 


But all this is due to the fact that Yaska flourished at the time which 
was quite far away from the ancient seers. 


Whether there was any regular tradition of the Vedic interpretations 
preserved throughout the period which must have elapsed between the 
Mantras on the one hand and the Nirukta on the other, it is very difficult to 
decide in the present condition of the Vedic studies. Though, Europeans 
may not regard Yaska as infallible, still th>y'cannot altogether neglect the 
precious help they receive from him. 


The position of Yaska as an interpreter of the Vedas, is very high. 
It is beyond doubt that he occupies a place which no other commentator 
can dream of. His contribution is solid and based on scientific 
method of interpreting the Vedas He is unrivalled in this domain. 
All commentators of all times to come, including Europeans, cannot move 
a step further without the help of the hidden treasure of the Nirukta, 
which is a source of inspiration to all. Roth, the founder of Philology, 
is erroneous in comparing Yaska with Sayana and Mahidhara who could 
not properly follow and understand precisely what Yaska had said, yet 
who tried their best to follow into the footprints of this great scholar of 
the Vedic learning. Yaska’s explanations are based on etymology and 
tradition. It is wrong to say that Yaska had no regard for traditional 
interpretation. He always quotes from the Brahmanas to support his 
derivative explanations. Even Roth himself has had to admit the greatness 
of Yaska over all other commentators : 


“He (Yaska) too is a learned interpreter, who works with 
materials which his predecessors had collected but he 
possesses an incalculable advantage, in point of time, 
over those compilers of detailed and continuous commentaries 
and belongs to quite a different period, viz., when Sanskrit was 
still undergoing a process of natural growth.” 


We are also not prepared to accept that Yaska’s explanations 
are quite conjectural and not based on the Vedic traditions. Although 
there are a few cases where the derivations offered by Yaska appear 
to be fanciful (which, if we study them “deeply, will undoubtedly prove 
to be right ones), still in a large number of cases Yaska’s remarks 
are followed by ifi ha brahmanam or iti vijfiayate, which clearly 
indicates that the author possesses some basic traditions in support of which 
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he quotes passages. All these quotations could be traced but for the 
non-ayailability of the many Brahmanas and the Sakhas. The Brahmana 
citations in the Nirukta have been collected and identified by Guņe.' 


A cursory reading of the Nirukta reveals that the Vedic studies 
were very popular at that time. The Vedas were read with great 
interest and devotion and a number of controversies regarding their 
meanings were current. Sometimes we find that the scholars held views 
quite opposed to each other. Therefore, we find that several older 
interpreters of the Vedas, both classes and individuals, are frequently 
mentioned by Yaska. But unfortunately none of their works are available 
now-a-days. The following are the schools of the Vedic interpreters referred 
to in the Nirukta : 


1. The Nairuktas 


Ofthese, the Nairukta isthe most general name, meaning thereby 
the old expounders of the Veda of the same type as Yaska himself. The 
Nairukta school takes its stand on etymological derivations. They say that 
all nouns are derived from the verbal roots : 


maena MELA) ARARA N (N. 1.1) 


[ “All nouns are derived from the roots”, thus says Sakatayana, and 
this is the view of the etymologists (the Nairuktas). ] 


But some grammarians (perhaps including Panini) and Gargya 
maintain that na sarvāņi (N.I.11), ie. “not all”, i.e. there are some 
nouns, e g. radhis, which are not derivative. 


2. Vaiyakaranas 


Yaska also mentions his difference of opinion from the Vaiya- 
karanas (the grammarians) in the explanation of a Vedic stanza : 


Ra ara affan gara 1 (RP. 1.164.45) 


According to the Nairuktas, the phrase, ‘four-fold words’, means 
“Rg, Yajur, Sama and the worldly usage”. But “the nouns, verbs, 
upasargas and nipatas (prefixes and particles) are the four kinds of words” 
according to the Grammarians. (N. XIII.9) 


1. See “Bhandarkar Commemorative Volume”, 
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3. Arsa 

The third school is called Arsa. They explain the “four words” as 
Rim, and the Three Great Sayings (Mahavyahrtis), i.e. bhnh, bhuvah 
and svah. (N. XIIL.9) 


4. The Yajiikas 


According to the Yajiikas, i.e. the ritualists, the Mantras, Kalpas, 
Brahmanas and the daily usages are the four kinds of words referred to in 
the Nirukta. (XIII. 9) 


In addition to the exposition of the Veda in the stricter sense, there 
existed also liturgical interpretations of numerous passages such as we 
find in the Brahmanas and other various treatises, in which it was attempted 
to bring the letter of the received text into harmony with the existing 
ceremonial. Such liturgical interpretations are called by Yaska, those of 
the Yājūikas. These Yājīiikas in addition to an instance cited above have 
been referred to in the following cases : 


(a) Im the Wirukta (V.11) a Vedic verse yaar sfaat ( RV. VIII. 
74.4) has been explained. According to Yajnikas here, 
the phrase sarānsi žrinšat (i.e. thirty lakes) means tringat 
ukthapatrani (i.e. thirty uktha-patras) while according to 
the Nairuktas it refers to : 


fama maraen aAa: fama gagerem 1 


(b) According to the Yajñikas, a Mantra where no Devata has been 
specified (anirdista-devata) belongs to a Devata of the 
Sacrifice or of the part of the Sacrifice. In other cases all 
Mantras have Prajapati as their Devatā. But the Nairuktas 
accept nara-Sansa as Devatā in such cases: 


agłaa: a AY AMIN A aalam aaa | MATIN ama MAAT 
gfe afam: arctan gfa Argar: 11 (V. VII.4) 


(c) Anumati and raka are synonyms of paurņamāsī (i.e. the 
full-moon night), while according to the Nairuktas they are 
devapatnīs (N. XI.29) (i.e. consorts of Gods). 


(da) Similarly sinīvālī and kukū are amāvasyā (i.e. the moonless 
night) according to the Yājītikas but the Nairuktas take them 
to mean devapatnīs. (N. XI.31.32) 
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(e) Gau is dharma-dhuk according to the Yajñikas but the same 
is **the thundering of the clouds” according to the Nairuktas. 
(N. X1.41) 


Similar is in the case of the word dhenu. (N. XI.43) 


5. The Atmapravadas 

According to this school, the utterances of the cattle, musical 
instruments, animals and of the Atma (i.e. human beings) are four types of 
words. (N. XIII.9) 


6. The Parivrājakas 


This sect is referred to by Yaska while explaining the following 
Vedic stanza ; 


aga fakta 1 (RV. 1.164.32 ; N. II,8) 


Here the Parivrājakas (the Samnyasins) explain it as “A man 
with too many offsprings courts calamities” (agm: gegargaā) while 
the Nairuktas interpret the word nir-yti as “the earth” and the word 
bahu prajah as “plenty of clouds”, i.e. the whole verse according to the 
Nairuktas refers to varsa-karma. (N. II.1) 


7. The Pūrva-Yājūikas 


A school of the Pūrva-Yājūikas also existed which appears to 
mean the “earlier liturgists”. According to them, the word vaisvānara 
means the “Aditya” (i.e. the sun), while Yāska takes it in the sense of the 
“terrestrial fire”. (W. 7.22) 


The following few schools mentioned in the Nirukta more fre- 
guently are very important so far as the Vedic interpretation is concerned. 


8. The Akhyana Samaya 


Here the word samaya denotes the idea of a sect or tradition 
(N. 1.11). While determining the form or appearance of the Devatas, 
Yaska refers to this school in the following words : 


gar at geafaararija gai water vÀ eq: 1 
wat dzīt AAAA | GU MATARA: N (N. VIL.7) 


While discussing the appearances of the Devatas, Yaska offers four 
views: (1) that the Devatas have human forms or they are personal 
(Purusa Vidha); (2) they are impersonal (A-purusa Vidha); (3) they are 
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of both the types ; (4) the fourth view is that which has been quoted above 
and according to this theory the Devatas may be personal sentient beings 
but they are manifested in the impersonal forms of Agni, Sūrya, etc., which 
are their * Karma-Ātmās”, as the yajamāna is a sentient person and he is 
manifested in his yajāa—the sphere of his activities. 


In the opinion of Yaska, there is One Supreme Being and all other 
Devatās are His limbs only : 


Regen wet Fat: cease wafa 1 (N. VIL4) 
In addition to the above quotation, the word AIe4ra has been used 
in the Nirukta seven times in the followiog contexts : 


(a) Yaska explaioing the verse : 


at Set ga san Katara o U WAT Fz: U (RV. II.12.1) 
writes the following words : 


wea: qada slfadarmmemTad— I 
[ Having visualised the (real) sense (of the Mantra) the seer takes 
delight (in finding) an areata (i.e. symbolic story) associated 
with it.] 


By this statement Yaska appears to convey that ‘‘the legends are 
associated with the Mantras.” This is the cause of the metaphorical 
descriptions which we come across in the Vedas. 


(b) The same sentence has been repeated in the Nirukta (X.46) 
under the verse : 


qa: TI: a agaat faa (RV. X.14.4) 


In the following places we come across the reference to 
area : 
(c) agam: gua: 1 
menfam am: gf vert: faae emer N 


[ The Atharvāņas or Bhrgus are the Devatās of aerial region 
according to the Nairuktas while they are pitaras according to 


Akhyāna. ] (N. XI.19) 
(d) tg aio sigan afafa: wat: Ada 1 
FIETTAa 4 ll (N. XI.25) 


[ “The witch sent by Indra had a talk with the paņis.” It is an 
Akhyana. ] 
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(e) In Nirukta (XII. 41), Sādhyas are celestial beings according to 
the Nairuktas, while they are the Devatās of the earlier ages according to 
Ākhyāna. 


- wea aeaa gfe Aem: ga lagnan | (N. XII.41) 


(f£) While explaining a verse (RV. 1.8.16.1) from the Rgveda, Yaska 
quotes an Akhyana : 


mga vor nana | arafeant qag: 1 KUTEMAA 1 


[ Usa, arrested by Aditya (i.e. sun), invoked ASvins who rescued her. 
It is a (metaphorical) legend. ] (N. V.21) 


(g) Yaska explained (in the Nirukta (X1.34)) a verse from the 
Rgveda (X.10.14). Here he refers to an Akhyana : 


oat ad IFA | at ATA | FRATARA | 


[There isan Ākhyāna that Yami (i.e. the night) requested Yama 
(i.e. the day) for intercourse. Yama did not accept. ] (N. X1.34) 


lt is a (metaphorical) legend. Here Yama and Yami are figuratively 
described as brother and sister. The Vedic verse denounces their martiage. 
According to the Nairukta (X.19) Yami is the thundering sound of the 
lightning. The roar of the lightning has been figuratively described 
as a cry of an amorous woman. The natural phenomenon has been 
explained poetically and symbolically by the Akhyanist. We must remember 
the already quoted words of Yaska regarding these legends : 


aed: qeria stfadaeieadaaar | 
[ The seer finds pleasure in giving a tinge of tale to what he has 
perceived and realised. ] (N. X,10) 


9. The Aitihasikas 

The Aitihāsikas are generally referred to while noticing differences 
in the conception of the Vedic Devatas. As interpreters they take the 
euhemeristic view, according to which the gods of mythology were generally 
deified mortals and their deeds the amplification in imagination of human 
acts. We shall discuss this topic separately later on. 


10. The Naidānas 


According to some scholars the mode of interpretation adopted by 
the Naidānas is akin to that of the Aitihāsikas. By this, we may 
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probably understand that this method of explanation referred to the origin 
of the words and conceptions, to occasions which were in a certain sense 
historical. But Durga explains this term as faatafafa aea:, afeat vara, 
i.e. the Nidana is a book ; persons who know it are called the Naidānas. 


But we think that the Naidana schoo! was akin to the Nairukt; as 
because from the Nirukta, where the view of this school is mentioned twice, 
it is clear in the following contexts that they were etymologists and not 
Aitihāsikas (i.e. historians). 


(a) In the Nirukta (VI.9), the word syala has been explained 
as syūlah āsannah samyogena iti naidānāļ. 


Here the word has been etymologically explained by the Naidānas. 


(b) The word sama is explained by this school as «Kur aa Ra 
gfa am: (N. VII.12). Here too the Naidānas are guotēd for their 


etymological explanation and nowhere else in the Nirukta these Naidanas 
are referred to. 


Thus we can safely say that according to the Nirukta, there were ten 
schools of interpreters of the Veda during the time of Yāska, 


In addition to these schools of thought, Yaska mentioned the 
following individual authorities by name in the Nirukta who were regarded 
as interpreters of the Vedas : 


1. Āgrāyaņa 2. Aupamanyava 
3. Aurnavabha 4. Kraustuki 
5. Galava 6. Carma Siras 
7. Taitiki 8. Satayalaksa 
9. Sakapuni 10. Son of Sākapūņi 
11. Sthaulāsthivi 12. Kāthakya 
13. Audumbarāyaņa 14. Gārgya 
15. Gargyayani 16. Sākalya 
Te Sakatayana 18. Kautsa 


IMPORTANCE OF THE AITIHASIKA SCHOOL 


Yaska attaches great importance to the method of interpretation (of 
the Veda) adopted by the Aitihasikas (i.e. the historians). This view has 
been mentioned side by side with the Nairuktas, almost in all cases. It can 
be legitimately presumed that the Aitihasika method was next to the á 
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Nairuktas in importance and popularity. Yaska refers to them or quotes 
their view showing contrast with the Nairuktas in the following words : 


1. geafeerfaat—efa ia: | 


2. afgaan 1 
3. aafaanfast gar wafa N 


The difference between these two views is that the words, which 
according to the Aitihāsikas are **proper nouns” indicating some persons 
or things or places, are common nouns according to the Nairuktas who 
depend upon the general sense or quality expressed by etymological method. 
To illustrate this difference and to show what sort of explanations and 
interpretations are attempted in the Nirukta, we cite below a passage from 
the Nirukta (11.16) which refers to the meaning of the word yrtra: 


aa et ga: ? Rea gfe asec: | Ag seafarers: wai a 
Afia asiaasi ated waa 1 aatamria gaan vata | MEAN 
aq maam areata | faagat Nu stati TRUST | 
afaa ea sarafa? ara: | 


[Who was Vrtra?” “A cloud”, say the Nairuktas (etymologists) ; 
“An asura, son of Tvastr,’’ say the Aitihasikas (story-tellers) ; the 
fall of rain arises from the mingling of the waters and of lightning. 
This is figuratively depicted as a conflict. The hymns and the 
Brahmanas describe yrtraas a serpent: by the expansion of his 
body, he blocked up the streams. When he was destroyed, the 
waters flowed forth. ] (N. 11.16) 


From this statement it is quite evident that Yaska did not share 
the view of the Aitihasikas. Because the Nairuktas hold that the Vedas 
which are revealed works and eternal do not contain stories of the mortal 
beings. Therefore, he gives derivation of every word, including the so- 
called proper nouns, e.g. Vrtra and Indra, which according to the Nairukta 
school are ‘a cloud’ and ‘the thunderbolt’. The phrase in the above- 
quoted citation, aa@tqarda gaan? wafa, clearly points out that all these 
tales are figurative and denote some natural or spiritual aspect. 


Instances can be multiplied but paucity of space does not permit too 
exhaustive a treatment. The following are the other places where Yaska 
has referred to the interpretations of the story-tellers ; of course, Yaska has 
his own interpretation based on etymological derivations there also ; 
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(a) N. 11.17 Legends. 

(a) XN.IL17 Ahi—the serpent. 

(b) W.II.10 Devāpi and Santanu. 

(c) N, 11.24 Visvamitra and the Rivers. 
(d) N. XIL10 Sarņyū. 

(e) NLS Indra and Agastya. 

(f) N. X.25 Viśvakarman. 


Now we give below a few principles (which Yaska enumerates) upon 
which the Nairuktas base their interpretation of the Vedic words: 


(a) amaeana sf merad Aaaama | (N. 1.12) 


That is, all Vedic words are derivative or yaugika. Thus according 
to him no word in the Veda is rūdhi, i.e. conventional or proper noun. 
They indicate a general sense given by the etymology. Thus there is no 
scope for historians to smell a story here. Some scholars, taking into 
view a good number of explanations given by Yaska, wrongly conclude 
that Yaska was not sure about the meanings of words and thus he had no 
tradition behind. It is not just to say that Yaska who quotes Brahmanas 
(iti ha vijītāyate) to support his view invariably had no tradition behind. 
The tentative explanations given by him cover the views of all schcols 
because the Vedic words have no restricted meanings. The scope of the 
Veda is very vast and wide. Hence we are told in the Manusmrti : 


aa asi a arsgeata a | 


adda a aa-weafaadfa N (MS. X11.100) 
agad gut Am AAAA ga | 

qa aan wed aad dara sfagsufa n (MS. XLI,97) 
a: gatsfatget dž adana fg a: 1 (MS. 11.7) 


Thus the sphere of the Vedic conception is unlimited and unres- 
tricted. The Vedic words have general application. Hence Yāska 
himself says : 


qaia g aa faga aatfaa: smredt wafa 1 (N. 1.16) 


G 


(b) Yaska further declares that if we do not adhere to the Nirukta 
or its theory of interpretation, no clear idea of the Veda can be rightly 
understood. The study of the Nirukta leads to the right interpretation 
of the Vedas. He says: 


aama aaa a TA | (N. 1.17) 


S 
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(c) Yāska does not accept the existence of tales or legends in 
the Vedas. We have discussed this point above. The following citations 
deserve notice here : 


adada gaai nafa (N. 11.16) 
“The war descriptions are merely figurative,” i.e, these statements 
do not depict any reality. The cause of adopting such figurative 
method is : 
wee gaia Mfad aaa gaa | (N. X.10, 46) 
Skandasvamī in his commentary on the Nirukta (II. 78) says : 
GAMIEUATUIMI ARAM TATA Freda a Gay atstat Heese | wT Met 
faara:, safa aracaremtaana: | Grama fas: gfe fear | 
That is, the legendary method followed in the Mantras is only figurative. 
In reality eternity (of the Veda) is the view of the Nairuktas. 
Similarly in the Niruktasamuccaya (p. 71) we are told : 
aaas RATAREA: | 


Durga also remarks : 


a gatufafaēra. adm fe fmeuafaafttacard: 1 aadsfagmg nga- 
SMITH | (N. X.26) 


[ Here the Itihasa does not express any meaning. Its aim is to teach 
some moral to those who accept their meaning. ] 


(d) Yaska does not attach too much importance to the case-endings 
and accents, The etymologist must give a sensible interpretation. He 
should aim at the meaning even at the cost of case-endings and accents. 
He says : 


aut fara: attāa 1 (N. 11.1) 
gard fand: mAn, | (N. IL.1) 
FAAGAIKTA ATA ma | geed g aafia t (N. 1.8) 
gsatud Saat AT (N. VI.1) 


(e) In the Nirukta (V. 21) the word magą occurring in the 
Rgveda (I. 7.23.3) has been interpreted as a-ga (i.e. maker of 
months) and also as at-agąq (ie. once me). This shows that Yāska 
does not adhere too much to the Pada text. His aim is to give the exact 
and real meaning. 
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(£) Yaska does not always adhere to the theory that the Jinga (i.e 
the word occurring in the Mantra) is the Devata. The implied sense ot 
the word is also regarded as Devata ina Mantra. Inthe Nirukta (1X.11) 
a ratha (the word which does not occur in the Mantra) is accepted as its 
Devata because it is conveyed by the word vanaspati there. 


(g) In his commentary on the Nirukta, Skandasvami declares that 
every Mantra has triple sense—adhyatmika, ādhidaivika and adhiyajnika. 
He says: 


adaig aa Far alee: 1 ga: ? cata mamn ad- 


mami farsa fasaa madara “ad ara: gerne |” 
(N. 1.20) 


gia aadi qapa saa | (N. VILS) 


(h) Tarka as a seer : à 

We cannot leave this topic without citing the following passage 
from the twelfth section of the 13th Chapter of the Nirukta, which 
implies antiquity of the Mantras and the necessary qualifications for inter 
preting them : 


ai naaa: | ata fsa ata: Ag garda near 
fadaaeat: | swe Ba q adaa: a Gy maafa amd: | 
were at Aag q Ga Aag aaa: sweat waft gegi 
GRA | AACA aT EMG EMI dara stāda N a fī: afafa 
sft aa: ga angie sega | MAAAR | AKA 


K 


aaa (Asammaisrtēfa-smd ag ata 1 (N XIII 12) 


KD) Pa [ The reflective deduction of the sense of the Mantras is effected 
= by the help of oral tradition and reasoning. The Mantras are 
not to be interpreted as isolated but according to their contexts, 
for a person, who is not a seer or a devotee, has no intuitive 
insight into their meaning. We have said before that among 
those who are versed in tradition, he who is more learned 
deseryes specific praise. When the Rsis (seers) were ascending, 
men inquired of the gods, “Who shall be seer (Rsi) ?” The 
gods gave them for a seer, (the science of) reasoning ; the act 
of deducting by reflection the sense of the hymns. Therefore, 
whatever meaning any learned man deduces by reasoning 
possesses authority equal to Rsis. ] = 
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Roth regards the 13th Chapter of the Nirukta, where this passage 
occurs, as a work of some author subsequent to Yāska. But there is 
sufficient proof to establish that the ancients definitely admitted the 
necessity of Reason in the determination of religious truth of the inter- 
pretation of important or obscure scriptural texts. From this passage 
it is quite clear that the inductive method of interpretation was fully 
known to the ancients, including Yaska. 


PANINI AND PATANJALI 


No doubt, Yāska refers to some grammarians in his work and there 
had been many grammarians before Yaska, but their works could not 
survive. Panini’s great Astadhyayi perhaps eclisped all of them. Patarījali 
mentions 18 aims of studying grammar; one of them is the safe preservation 
of the Vedas : ward Fararaeda sreza. But still Pāņini's grammar mainly 
deals with the classical Sanskrit, i.e. the language spoken inthe higher 
circles of the society of his period. He also treats Vedic forms as only 
irregularities or where they differ from the spoken language. He also 
states that the ‘‘subjunctive”’ (/et) was used in the Vedic language only. 


Dayānanda has quoted a few aphorisms from Panini in his Bhumika 
to show the treatment of Vedic words as given by this great sage. 

Pāņini's Astadhyayi on occasions beyond number clearly admits all 
the principles of interpreting the Vedas which have been laid down 
by Yāska. 

Yaska says, ware faaydt: rada, while Panini echoes the same 
things as aga gafa qaaa) agaa. The author of the Mahabhasya 
(Pataiijali) elucidates these aphorisms in the following verse : 

qismiga garai «A 
aeafaseta meagan Asfa a faaeata arg N 

Thus we come to the maxim which Yāska gives in the Nirukta: 

aa faa: atta a defada, i.e., the interpreter should always attach 


importance to the sense and he should not care for the particular gramma- 
tical formations, because the logical interpretation is the supreme aim. 


THE PURVAMIMAMSA 
It is one of the six systems of philosophy of ancient India. Its aim, 
in the words of Colebrooke, is ‘‘the interpretation of the Vedas”. Soma 
Natha also says in his work, the Mayūkhamāla : 
“Its purpose is to determine the sense of the Revealed 
Speech,” 
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But in reality the Pūrvamīmāmsā does not interpret the Vedic text in 
the manner of a commentary. It only lays down rules and canons for 
the proper application of the liturgical texts and for the ascertainment of 
the relative position and importance of the texts where they are mutually 
inconsistent. The following quotation is a fine specimen of the rules and 
canons which are laid down by the Mimansakas for this purpose : 


AA AMIAA TUGRA aaa atirada 1 


[ Direct mention, a mere indicatory mark, a sentence, context, 
order, or place of mention and etymology ; when any of these 
circumstances referring to the same text leads to inconsistent 
conclusions, every following circumstance is weaker than every 
preceding One, and therefore must yield to it. ] 


PREDECESSORS OF SĀYAŅA 


There were 16 interpreters of the Vedic texts who flourished tefore 
the advent of the great commentator Sāyaņa. From a cursory study of 
their works it becomes quite evident that the vital and all inclusive mzthod 
of interpretation adopted by Yaska and his predecessors was long forgotten 
now. The predecessors of Sāyaņa took it for granted that the whole 
Vedic text meant nothing but rituals. It was a wrong notion, under which 
these writers toiled hard and produced commentaries referring to nothing 
but the sacrificial process. Yaska did not cherish this false notion. His 
explanations are general and adhidaiyika. We never come across a 
single instance from the Nirukta where explanation of a particular text 
refers to the ritual performance. Thus we find that gradually the 
significance of the Vedas was made narrower and narrower- 


The following 16 commentators preceded Sayana : 
1. Skandasvāmī 
2, Durga (in the commentary of the Nirukta) 
3. Udgītha 
4. Harisvami (in the Šarapatha) 
5. Uvvata (Yajurveda Bhasya) 
6. Vararuci (in the Niruktasamuccaya) 
7. Bhatta Bhaskara (Taittirīya Samhita & Taittiriya Bhasya) 
Venkata Madhava (Rg Bhasya) 
9, Atmananda (Asya Vamiya Bhasya) 


10. Ananda Tirtha (40 hymns of the Rgveda) 
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il. Satrughna (in Mantra Dīpika) 

12. Guņavisņu (Chandogya Mantra Bhāsya) 

13. Madhava (Samaveda) 

14. Bharatasvāmī (Sāmaveda) 

5. Devapala (in the Bhasya of (Laugaksī Grhya) 
6. Ānandabodha (Kāņva Sakha) 


To this list Nara Sinh Yati is to be added (Jayatirtha Tika and 
Chalari Tika), 


17. Sāyaņa (Rg., Sama, Atharva and Kanva Sakha). 


Hil 


1&2, Skandasvāmī and Durga 

The earliest commentary available on the Rgveda, after Yaska, was 
written by Skandasvami, who was also the author of a commentary on the 
Nirukta. Durga’s Bhasya on the Nirukta is also very popular. Both 
these scholars can rightly claim a very high place among the interpreters 
of the Vedas. 


The following few points, related to the method of interpreting the 
Vedic text, are common to both of them. These are the basic principles, 
which were shown by Yaska (quoted by us above) and which were gradually 
forgotten or neglected by the later writers of the Vedic commentaries. 


(a) According to Yaska all the hymns or Mantras have triple 
meanings. They should and can b: interpreted to denote the three types 
of significance, i.e., the ā/hyātmika, adhidaivika and ādhiyājīika. Skanda 
and Durga, both hold this view and they clearly express this fundamental 
principle in unambiguous terms. 


Skanda says : 

ajii u aa wat atelier | ga: 2? aga AIEN fared 
faasa aquraint saana 11 sr ara: ganang (N. 1.25) sft aat- 
dat qasa AKTA N (SK. V. VII.S; Bhasya III, pp. 36,37) 
[ All Mantras are to be interpreted according to all systems of 
philosophy ; because the Bhāsyakāra (Yāska) himself has declared 
that all Mantras imply three meanings, as he has stated that sense 
is the flower and fruit of the (revealed) speech, i.e., the yajiias, 
etc., are the puspaphalas (of the Vedic words). ] 


Similarly Durga echoes the same purport in more explicit terms : 


aad afe ciate aaa afar a Ua AARAA, 
aati waa wat | x Pay Adama | grat: ga 
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gcaieanmra | gamarigdfmeuamma aya: ata: Arata wala, cane 
aera ieeaia mga agaaa Matra 1 

add ale amvilgdvmmatdaftaa med aaeeea fad aafasum- 
saraaa | acne uraratsat sagata nfa- 
saraaa: aa ga a dtsar: | araea | (N. 11.8) 


[ Interpretations of the Mantras vary corresponding to the various 
applications. (The sense) of the Mantras changes in accordance 
with the intention of the user because the power of expression 
(of the hymns) has never been restricted. They have unlimited 
implications and are hard to be fully comprehended. As a 
good or a better horseman makes, a horse good or better, so the 
Mantras denote good or better senses when they are handled by 
a learned or a more learned interpreter. 


Thus the explanations of words given in this treatise are only indi- 
cative and suggestive of other meanings. They have the adhyatmika, 
adhidaiyika and adhiyajňa applications. Therefore, whatever 
meaning appears to be reasonable (pertaining to any category 
of the above-mentioned meanings) should be accepted as right. 
None should find fault here. ] 


Again on page 211, he writes : Satmaratādgaalmā ATARI, 
i.e., “the Bhāsyakāra (Yāska) has shown only the way (of interpretations).”” 
Again in the Nirukta (VII. 6) Durga repeats the same theme in different 
words. 


These two citations from Skanda and Durga make it guite clear 
that the system and the procedure of interpreting hymns in the above- 
noted three systems, wbich were very common with Yāska, have come 
down to Skanda and Durga also. Both these scholars have clearly declared 
here that the Mantras are to be interpreted in three different manners. 
But we shall see later on that this tradition or convention of the earlier 
Vedic scholars could not reach Sāyaņa, the great commentator of the 
Vedas who interpreted the Vedas only according to Mimamsaka school. 


(b) The other common point between Skanda and Durga is that 
they accept the principle that svara (accent) and samskara (particular 
grammatical formations) should not be much adhered to while explaining 
a word or stanza, It is only the sense which should play a predominant 
role here. Durga says: 


(i) ga mash sae aft data samt faafeonara 
meaai que: | faga fread aedsaraa lt (V. II.2; Tika, p. 102) 


tā 


ki 
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(ii) aafia geggdsdsama ga META | AGITA AATGCU arira 


qA | (N. II.l; Tika, p. 97) 
(iii) aandakata fe aratreurftamīfedarftaāraagcuma marad 
ga 1 (N. IV.19; Tika, p. 315) 


Skanda also shares this view and adds: 


sqi naraq SH- gar saita getaada | 


[ Conventional (radhi) meanings are impossible (in the Vedas). 
Hence attempt should be made to discover the derivative sense. ] 


(N. 1.15; Tika, p. 92) 


The same principle has been followed by Durga in the Tika (pp. 276, 
324). All this goes to show that in explaining the Vedas conventional 
method should not be followed but care should be taken to adopt the 
method of etymological explanation. 


(c) The third point of similarity between these two scholars is 
that both of them accept the view of the Nirukta that the Vedas do not 
contain any human story or any other story. They are followers of the 
Nairukta school referred to already. 


3. Udgitha (687) 

He is also a follower of the Nirukta school and his Bhāsya is similar 
to that of Skanda. He also accepts the yaugikavāda. Following the 
method of the etymologists, he interprets the word fa as «fra while 


explaining the verse (RV. X.82.3) gar uraagdta TX TERG: | 


4. Harisvāmī 


He was a pupil of Skanda and accepts his teacher’s views. He did 
not write any commentary on a Sathhita but only on the Šatapatha 
Brahmana, which has come down to us only in one fragmentary 
manuscript. We have cited above from this MS (p. 2) a passage showing 
that the Sakhas are the glosses of the Vedas. 


5. Uvvata 


His Bhāsya on the Yajurveda is chiefly adhiyajīa but in the 
following places we get the “triple meanings” : 


YV, VII. 42, YV.X,16, YV, XXXIII, 74. 
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6. Vararuci 

He is the author of the Niruktasamuccaya, which is only available 
in quotations by Skanda. He also declares that freaaafaargtām urar 
faisan, ie., ‘‘the Mantras are to be explained in accordance with 
the Nairukta school.” 


7. Bhattabhaskara (11th century A.D.) 

He wrote commentaries on the Taittiriya Samhita, the Taittiriya 
Brahmana and the Taittiriya Aranyaka. His style is akin to that of Sayana. 
We come across some very interesting derivative meanings of some words 
given in the Taittirīja Samhita : 


(a) mat=marx: 1 (Vol. I, p. 296) 
(b) 3H aaraa | (Vol. II, p. 104) 
(c) wetter = Faw u (Vol. IT, p. 194) 


He accepts the princip'e of interchange in accent and grammatical 
formations, e.g., case-endings. 


8. Venkata Madhava 

He wrote a Bhasya on the Rgveda and follows the Yājūika school. 
His commentary is very brief. His Bhāsya is full of informations regarding 
accents, etc. A comprehensive commentary by Madhava on the Rgveda 
has been published from Adyar. 


9. Atmananda (1200-1300 V. E.) 


He wrote an exhaustive commentary on a hymn beginning with the 
verse Asya Vāmīya. He refers to Skanda and others (on p. 3) and says 
that they interpreted Vedas on the lines of Yājūikas but he would give the 
adhyatmika interpretations only. Again on p. 69 he writes : 


aiaa emaema | faaan fagana | 

gaq maasai aa faaan faxta: 1 
[ The Bhasyas of Skanda, etc., are adhiyajia (i.e. contain liturgical 
explanations) while the sphere of the Nirukta is adhidaivata (i.e. 


pertaining to physical forces). But this commentary of ours is 
adhyātma (i.e. refers to the self or soul). ] 


According to him, the word agni means agrani, i.e., Supreme 
Being. 
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10. Ānandatīrtha (1255-1335 V.E.) 


He wrote a commentary on the first 40 hymns of the Rgveda. Jaya- 
tirtha added a gloss to this commentary and this gloss has been again 
elucidated by another commentary called “Chalari” by Narasimhapati. 
Here Visnu is the chief God and all Mantras are addressed to him. 


Anandatirtha and Jayatirtha accept the triple significance of the 
Mantras, The latter clearly writes : 


feaa aariaa | saage 1 faaara 
ami amar fa: | (p. 6) 
In the Chalāri Tīkā also we get such remarks in the similar words. 
Raghavendra Yati followed this principle in his Mantrartha Maīijarī 
and remarked : 
megf geara U ga aaqa enaA | 


(p. 2) 
Here the Mantras have been explained in the above-said three ways. 
Again he supports his interpretation by adding the following remarks : 


fas: adāaafaura: aidai favradeafaā: 1 
Visņu (i.e. the Omnipresent and All Pervading Soul) is the main theme of 


all the Vedas as all the Vedas lead to the realisation of the Omnipresent 
Lord (Visņu). 


It deserves notice here that all the post-Yāska interpreters of the 
Vedas, including Sayana, explained the Vedas only in the liturgica! sense, 
except Atmananda and Anandatirtha to whom the entire credit of 
preserving the process of triple Vedic interpretation goes. Only these two 
scholars continued the old tradit'on of adhyatmika explanation, in spite of 
the fact that their sphere was very limited and they interpreted only a very 
small part of the Veda. 


11. Satrughna 


He is the author of the Mantrartha-Dipika. He follows the method 
of etymological explanation and shares the view that the Vedas contain 
three kinds of significance in every verse. The following citation shows 
that the Supreme Being who is One without a second is worshipped and 
glorified by various names in the Vedas : 


a: da: Jee: maem: MEM saad arredeqad «rum | 
sakara” a: gee: saa: M RAAR TAA: | (p. 250) 
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12. Gunavisnu 

He is the follower of the Mimamsa school and all Mantras according 
to him refer to some sacrificial aspect. On page 116 of his Chandogya- 
mantrabhasya, he states: faaam aga, ie, the Mantra has its 
application to the Brahmayajna, and it is the only instance where he has 
shown a little departure from the traditional application. 


13. Madhava 


He wrote commentary on the Samaveda. 


14. Bharatasyami (1350 V. E.) 

He, like Madhava, wrote commentary on the Samayeda. Both these 
commentators have the same notions about the Vedic interpretation. For 
instance, they explained the word atri as adana-šīla on pp. 17 and 61 
respectively. 


15. Devapala 

He explained and interpreted a few Vedic stanzas, quoted in the 
commentary of Laugaksīgrhyasūtra. On pages 27, 55, 57 and 60, he 
accepted the adhydtmika and adhidaivyika significance of the Vedas. 
Hence he interpreted the words Jndra and Aditya as Supreme Lord. 


Besides the above-mentioned predecessors of Sayana, the following 
minor Bhasyakaras also deserve a little notice here : 
16: Anandabodha (Kanya Sakha) 
17. Anantacarya (Yajurmaīījarī) 
18. Mudgala (Paraskaramantrabhasya) 
19. Veūkateša (Taittiriya Samhita) 

From this critical examination of these Vedic commentaries, it is 
quite evident that the predecessors of Sāyaņa maintained and preserved the 
old tradition of interpreting hymns in the ‘Triple-Process’. Unfortunately 


this time-honoured tradition could not reach Sayana, the great interpreter 
of the Vedas, who gave invariably sacrificial explanations everywhere. 


ACARYA SAYANA 


The most important contributions to the Vedic exegesis (after Yaska) 
were made by the great Sāyaņa, who wrote Bhāsyas on all the four Vedas. 
His Vedārthaprakāša is a regular commentary on the Rgveda, and has a 
very informative and learned introduction. 
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In this commentary, the author has paraphrased each and every 
word in the text. All grammatical peculiarities, along with etymological 
derivations of obscure words, are given at proper places. He has also 
explained the liturgical application of each and every verse. It is unfortu- 
nate that Sayana believed that the entire Vedic text is related to pajītas or 
rituals. He has therefore taken special pains to explain each and every 
verse in accordance with the ritualistic school. Even the secular hymns have 
been shown possessing some sacrificial applications. He openly declared 
that the Vedas have no other purpose than sacrifices : 


meadar AAG NTA SHT: FLT | 
agadsa garnet nf N 


Thus his scope of interpretation is very narrow and limited. Yāska 
has never restricted the Vedas to one particular view or at least to the 
Ādhiyājñňika school. We have proved above that Skanda and Durga 
admitted the triple process of interpretation of the Vedas. 


Sāyaņa was the minister of Bukka Raya, the king of Vijayanagar 
(now in ruins) neat Hampi on the Tungabhadra river. Bukka and Hari- 
hara were brothers and founded the empire of Vijayanagar about the 
middle of the 14th century AD. It was under their patronage that . 
Sayana and his brother Madhava, who was regarded as Guru by the princes, 
did all their literary activities. Sayana’s other works are : 


(a) Commentary on Aitareya Brahmana 
(b) Commentary on Aitareya Aranyaka 


(c) Commentary on Taittiriya Samhita 


Professor Macdonell has pointed out some principles of modern 
criticism which according to him would have been entertained by Sayana 
while interpreting the Vedas. These rules of higher criticism ought to 
have been adopted and followed. Thus the commentary of Sayana, viewed 
from this standpoint, is full of defects, and this cannot be denied. But 
before criticising Sāyaņa on this point, we must take into consideration 
the basic idea of Vedic conception held by the author. It would be unfair 
to criticise him without properly understanding hm. To Sayana, the Veda 
was a holy book—a store-house of wisdom, secular and philosophical, whose 
authority was not to be questioned. Every word of it was sacred and 
consequently it was not possible for him to apply the rules of modern 
criticism to it, 
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From the critical examination of his commentary we can safely say 
that no living tradition relating to Vedic interpretation has reached Sayana. 
In case an obscure word occurs, he is indefinite about its meanings. He 
would propose more than one significance without giving his preference. 
Sometimes he connects verb with a subject without agreement in point of 
person or number. He also believes in AARAA, i.e. a root has 
more than one meaning. This principle has been adopted by him times 
without number to serve his purpose. Like Yāska, he depends chiefly 
upon the derivative meaning. He finds no hesitation to add a word or 
words to make the sense complete. 


He invariably quotes passages from the Sarvanukramani, the 
Brhaddeyata, Brahmanas and Aranyakas. Wherever possible he cites 
from the Nirukta in the words : wa fasaa . 


There is great self-contradiction in Sayana, regarding the Vedic 
legends. In bis Upodghata he refuted his opponent, who criticised the 
Vedic text as full of human legends and stories and thus it could not be 
regarded as revealed and eternal, by saying that the Vedas did not contain 
human and other tales. The Vedic words are used to denote general 
sense, i.e. these words are not proper nouns but are common nouns 
implying common quality of a person or a thing. In support of his 
theory, he cited a few aphorisms from the Mīmārisā, e.g, Ig ARNAT- 


maq; men NAMAM; Sate wagiaq; quoted by us already, 
Then he proceeds to explain the significance of the so-called historical 
words or proper nouns by taking their etymological derivative sense. 
Thus according to him, the Vedas do not contain tales or myths. But it 
is a strange feature that he forgets all at once this forcibly established 
theory, while actually he comments upon the Vedic text. This self- 
contradiction is very hard to reconcile. Not only this, but he explains 
the so-called Vedic myths in the light of later Paurāņika ideas with whose 
influence, of course, he is strongly imbued. Thus Paurāņika influence is 
sometimes too much to be foundin him. Thus while explaining the 
occasion of certain hymns, Sayana quotes legends which are absolutely 
unrelated to and incongruous with the spirit of the hymns. One instance 
I would cite here, which will indicate that the sense of the hymns was 
altogether forgotten or not completely comprehended. In hymn X. 121 
the last words of every verse are WEA datu giat fada, which literally 
mean : ‘‘What God should we adore with an offering ?” It is a natural and 
simple question or a yearning of the human heart to search after that God 
who is the origin of this universe, the first seed and the shaper of all life 
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and is one without a second (F aña). There is a natural desire in 
every human heart to know that Un-knowable. 


Now Sāyaņa explains this word kasmai and the hymn in a 
Paurāņika way. Here he remarks: '% marfa aam, i.e, the 
god Prajāpati is expressed by the word ka here. As we already pointed 
out, every hymn, every verse, must have a reference to a sacrifice 
and thus must have a deity according to him. For this purpose he goes 
as far as to discover a deity where none exists. He, therefore, raised the 
most ordinary things, e.g., stones, drums, grass and axe, to the artificial 
rank of deities. Following this principle Sayana here, neglecting altogether 
the real sense of the whole hymn and the deep yearning of the devotee or 
a poet for the unknown God, raises the interrogative pronoun itsel 
to the rank of deity and admits a god ka or ‘who?’ In his commentary 
he gives the following introductory remarks to this hymn : 


aa fe medtsfrataraeraa saat ada 1 ast arzud wre sft 4: 1 
BASHA: | UZ Ë Fa; ARIA M ggl Taal FAN gez: 
sata: wala agrā gr saru wg K: Blam: efaa a sex: HAT A 
ade watfa vgs: exfafe ata ca MĀRI aa: ema « sft 
sora fererertae | 
Thus we see here four different explanations attributed to the 
word ka. 


The notion, that the Vedas were written simply for the sake of 
sacrifices and that whatever interpretation is fit for sacrifices can be 
assigned to these hymns, has vitiated the whole system of Vedic exegesis 
in India. 


As every thing looks yellow to a jaundiced person, so Sayana smells 
sacrifices in every word of the Veda. The very ordinary words which 
have not even the remotest sense of sacrificial acts, e.g., jana, manusya, 
jantu, nara, yit, martta, etc., (which mean a man or group of men) have 
been explained as Yajamana, i.e., a sacrificer. For instance : 

(a) RY. 1.60.4 mJ = IAU 

(b) RV. 1.68.4 FAASA ENA ATTA 
(c) RV. I.128.1 Ag: = HJA TATU 

(d) RV. 140.12 aaa SAMA 

(e) RV. V.16.2 KANA = AHA 

(£) RV. 1.31.15 A =a SITA 
(g) RV.HL8.5 AUG pii dat: neata: 
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How strange it is that Sayana finds every man in this world as a 
sacrificer due to the wrong conception that the Vedas mean only rituals ! 


We have proved above beyond doubt that Yaska, Skanda, Durga, 
Ātmānanda, Jayatirtha and other commentators clearly admitted that 
every verse in the Veda had three types of significance, i.e., pertaining to 
Soul (or the Supreme Soul), elements and yajitas. But the scope of Sayana 
is entirely limited and narrow as he miserably neglected two major aspects 
of the Vedic interpretation and only the Yājīiika process has been imposed 
on every verse. We cite below a few instances from Sayana which will 
clearly show that the words Agni and Indra therein cannot mean sacrificial 
fire because of the qualifying adjectives which lead us to the conclusion 
that they imply some Omniscient Power : 


(a) ani gautsfa 1 (RV. 1.77.1) 
(b) ata fasa 1 (RV. 1.27.1) 
(c) ata Gamm | (RP. 1.60.1) 
(d) afer gàfgaa | (RV. 1.1.1) 
(|) Fa fagftaaa | (RV. 1.4.4) 
(f) gar sfatfratem: 1 ga: a (RV. 1.11.4) 
(e) FR war aera | (RV. 1.24.8) 
(bh) BAe ofa aay arga: | (RV, 1.44.10) 


MERITS OF SAYANA 


Here we have pointed out some defects in Sayana’s interpretation. 
But this is not all. The other side of the picture is yet to be painted. Let 
us imagine what the condition of the Vedic scholarship would have been 
today, had there not been the Vedārthaprakāša of Sayana. This great 
interpreter of the Veda belonging to the 14th century has left no word 
unexplained, however obscure it may be. It would be better if we cite below 
a few words from Prof. M. Miil'er’s preface to the Vedic Hymns : 


“Tt is well known to them who have followed my literary publi- 
cations that I never entertained any exaggerated opinion as to the 
value of the traditional interpretation of the Veda, handed down 
in the theological schools of India and preszrved to us in the 
great commentary of Sayana. More than twenty years ago, 
when it required more courage to speak out than now, I 
expressed my opinion on that subject in no ambiguous language 
and was blamed for it by some of them who now speak of 
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Sāyaņa as a mere drag, in the progress of Vedic scholarship. 
Even a drag, however, is sometimes more conducive to the safe 
advancement of learning than a whip : and those who recollect 
the history of Vedic scholarship during the last five and twenty 
years know best that with all its faults and weaknesses, Sayana’s 
commentary was a sine qua non for a scholar-like study of 
Rgveda. I do not wonder that others who have more recently 
entered on that study are inclined to speak disparagingly of 
the scholastic interpretations of Sdyana. They hardly know 
how much we all owe to his guidance in effecting our first 
entrance into this fortress of Vedic language and Vedic religion 
and how much even they, without being aware of it, are indebted 
to that Indian Eustathius. I do not withdraw an opinion 
which I expressed many years ago and for which I was much 
blamed at that time, that Sayana in many cases teaches us how 
the Veda ought not to be, rather than how it ought to be 
understood. But for all that, who does not know how much 
assistance may be derived from a first translation, even though 
it is imperfect ; nay, how often the very mistakes of our 
predecessors help us in finding the right track? If now we 
can walk without Sayanat we ought to bear in mind that five 
and twenty years ago, we could not have made even our first 
steps, we could never at least have gained a firm footing without 
his leading strings, If, therefore, we can now see further than 
he could, let us not forget that we are standing on his 
shoulders.”” 


This is all right. Sayana fills a gap in the history of the Vedic 
interpretation which otherwise would haye remained unfilled. Pischel 
and Geldner assign a positive value to this great commentator. He often 
hints the right meaning of a word. For instance, the word purīsa means 
‘water’. Roth, who believed that any European exegetist can understand 
and interpret the Veda better than an Indian—remarks that all Indian 
interpreters explain the word purisa as ‘water’, whereas the word actually 
means ‘land’. But this statement is open to challenge. Undoubtedly 
Sāyaņa, in a number of cases, paraphrases this word as udaka, i.e. 
water ; but in RV. X. 27.21 the word gua (Abl, Sing., from purisa) 
has been translated as Tamga AYSeq. Here Sayana is still more forward 
than Roth. Purisa means ‘orb, circle’, and here it is used to denote 





1. Idoubt this very much even today. 
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the word "0a, ‘a region, domain, land, earth’, as opposed to the ‘sea’ 
or ‘ocean’, Again in the Taittiriya Samhita (IV. 3.1) Sāyaņa remarks : 
gån gamma: fasar sea. Thus here we find that the meaning 
which Roth assigns to the word purisa was well known to the Indian 
scholar and was accounted for in a more reasonable way. While 
explaining the verse from the Nadi Sūkta of the Rgveda, Yāska (N. II.22) 
interprets the word purisa as IH: or GUt:, i.e., it is derived from the 
root pr, to protect or to complete. Yāska also takes it in the sense of 
water on the authority of the Nighantu (I. 12). 


Sāyaņa prefaces each hymn by specification of its seer or Rsi: of 
the deity or deities to whom it is addressed ; of the rhythmical structure of 
the several stanzas and of the viniyoga, the application of the hymn, or 
of portion of it, to the religious rites at which they are to be repeated. 


He mentions several schools and works but does not throw any 
light upon the exact sources of information which he employs in his works. 
Thus he refers to the following : 


(a) Bhattabhāskara Miéra (b) Skandasvāmī 


(c) Kapardisvāmī (d) The Nairuktas 

(e) The Aitihāsikas (£) The Paurāņikas 

(g) The Sabdikas (h) The Sampradayavidas 

(i) The Atmavidas (j) Brddhašāsanam 

(k) Pūrvabhāsyakāras (|) Apare, etc. 
MAHIDHARA 


Mahidhata was equally an important commentator on the Yajurveda; 
but from his Bhāsya it is quite evident that he was a Vama Margi and 
believed in the Tantrika school of ritualists. It is useless to quote here a 
number of instances as the following one instanze will convince the reader 
that something was seriously wrong with him. While explaining the Mantra 
(YY. XXIII.19) amaian nafa Ogaa, etc., he remarks : 


wa maafa meža ATA atvit uglaeu: | 
‘Here the word Ganapati means a horse’. Then he adds: wfedt aaaea 


eit aama aa aR fe 1 METRI arate B Mats 
fafa 1 
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“The wife of the Sacrificer, in the Presence of all the Priests, lies 
with the horse nearby and then she addresses the horse and requests 
him....,, 4 


Thus Mahīdhara interprets this and the following nine Verses in 
words which are not Teproduceable €ven in the semi-obscurity of a 
learned European langvage. Here Mahīdhara deserves al] censure for 


“We invoke Thee, O Lord and Protector of the numerous orders ; 
who art also the Lord of all that is dear and near to us—of 
all the treasures and Precious objects (e.g. knowledge and 
wealth). Thou Pervadest (this world).” 


We feel, when we see that a very well-known and simple word, like 
saņapati, has been interpreted as ‘horse’, that Mahidhara’s mind was 
not free from ill-conceived Pre-notions against Vedic teaching. Actuated 
by such grossly erroneous ideas, he wrote whatever he could. He ought 
to have read and consulted the Satapatha Brahmana in this connection 
before he Proceeded to comment upon such Mantras. 


DAYANANDA AS THE INTERPRETER OF THE VEDAS 


We have already discussed and Critically examined all the interpreters 
of the Vedas, (whose works have come down to us. All of them deserve 


son of India, possessed Spiritual insight, which enabled him to Peep deeply 
into the Vedic lore, He was an inspired seer. He was a Profound 
Scholar whose €qual India could not produce after the great Sankara, 
Tt was left to him, once more, during modern times, to show the way to 





KOBE saat: & safe: | aseata: 1 ata ar za: | 
fee gat qma: | Raa SF ag Raa 11 
(SB. XIII.2.11) and (SB. XIV.15.16,17) 
Also : resna: | (SB. XIII.2.11) 
Again + Seat} ar aq: | (SB. XIII.3,8.8) 
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dealt with in Appendix I (pp. 462-488), lived from 1824 to 1883 and 
devoted his whole life to the propagation of the Vedic knowledge. 


Style 


His translation of the Vedas is always preceded by a full analysis 
of each and every word, along with the grammatical and etymological 
explanation. Then follows the Meaning of every word, then explanation 
of the whole, and finally the commentary and its general purport as he 
understood it. 


All this was done in Sanskrit, which has been translated into Hindi 
in full, for him by the Panditas, employed for this purpose. It was one 
of the boldest acts of his life to have issued a translation of the Vedas in 
Hindi, the national language of India, since this translation had never 
been attempted before. This fact should be the best proof of the 
transparency and honesty of his motives. 


Obscurity of the Veda 

Before we go further to critically assess the yalue of Dayananda’s 
translation, it must be borne in mind that it was not a child's play to 
comprehend the Vedas in the real sense, much less to interpret them, at 
the time when no oral or written tradition could reach us from pre- 
historic days. In 1869 when Prof. M. Miiller brought to light the first 
edition of his Vedic Hymns (Part 1), he described his hard labour as one 
of “deciphering”, and it is not a Strange thing that he repeated the same 
feeling in the same words after more than 20 years, when he published 
the second and the revised edition of the same work, He remarked ; 


“I hold that they (i.e. the first translators) ought to be called 
decipherers.” 


His adversaries ridiculed him on publishing a translation of the 
Vedas. According to them this work ought to have been attempted in the 
next century. Prof. M. Miiller referring to his opponents (a whole host of 
German scholars) again remarked : 


“There is another point also on which I am quite willing to £ 
admit that my adversaries are right. ‘No one who knows any 
thing about the Veda’, they say, ‘would think of attempting a 





1, SBE, vol, XXXII, Vedic Hymns, pt. I, introduction, p- ix. 
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translation of it at present. A translation of the Rgveda is 
a task for the next century.” 


At another place, he says: 


“If by translation we mean a complete, satisfactory and final 
translation of the whole Rgveda, I should feel inclined to go 
even further than Prof. Von Roth. Not only shall we have to 
wait till the next century for such a work but I doubt whether 
we shall ever obtain it.”* 


Here M. Miller compares his own translation of the 165th hymn of 
the first Mandala of the Rgveda with that of Professor Von Roth,’ and 
concludes that a comparison like this : 


eee 


will disclose the unsettled state of Vedic scholarship, 
but the more fully this fact is acknowledged, the better. I 
believe, it will be for the progress of our studies. They (i.e. 
European interpretations of the Vedas) have suffered more than 
anything else from the baneful positivism which has done so 
much harm in hieroglyphic and cuneiform researches, That the 
same words and names should be interpreted differently from 
year to year is perfectly intelligible to every one who is familiar 
with the nature of the decipherments. What has seriously 
injured the credit of the studies is that the latest decipherments 
have always been represented as final and unchangeable ......... 
When we come to really difficult passages, the Vedic hymns often 
require a far greater effort of divination than the hymns 
addressed to Egyptian or Babylonian deities. 


The Veda, I feel convinced, will occupy scholars for centuries to 
come and maintain its position as the most ancient of books in 
the library of mankind.” 


Baneful Positivism 


Professor M. Miller undoubtedly voices the general feelings and a 
crying grievance when he complains of the ‘‘baneful positivism” of the 
European scholars as to interpretations which are little better than 
hypothetical conjuctures. The findings of the European scholars regarding 


1. SBE, vol. XXXII, pt. I, introduction, p. xi, 
2. Ibid., p. xxi. 
3. Ibid., p. xxxi, 
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the Vedic civilisation and culture are based upon these interpretations 
where “the same words and names”? are interpreted differently from 
year to year and thus they cannot be regarded as conclusive. Sometimes 
these scholars have given their verdict by judging these ancient civilisations 
by Christian or other modern standards. They at once forget that 
all standards are mutable and are modified and reformed before their 
own eyes, 


We are undoubtedly grateful to these European scholars for the time 
and hard toil they have put in on Vedic research. Coming generations of 
India, who would devote themselves to the study and interpretation of the 
Vedas, would derive great inspiration from these researches which are 
so valuable and needed. 


But we cannot help remarking that their hasty conclusions as to the 
worth of the Vedic religion and culture have done a great and unnecessary 
harm by creating a mass of prejudice against the Vedas in the minds 
of the Hindus. The Missionary propagandists made a good use of 
it and condemned the Vedas in the positive terms at their command. They 
quoted these translations and consequently educated Indians began to 
reject the Vedas and accepted Christian thoughts—though not (in some 
cases) Christian religion. 


Dayananda Stem in the Tide 


Svāmī Dayananda stood up and made up his mind to stem the 
powerful flow of anti-Vedic current by interpreting the Vedas in the style 
which he called arsa (i.e. the style of the seers). 


A Christian Missionary writes about Dayananda in the following 
words : 


EJ He devoted himself entirely to the study of the Vedas 
from his llth year and thus he is more practically conversant 
with them than most, if not all, of the great Pandits of Benaras, 
who generally know them only at second-hand or even less. 
At any rate, and this is the most remarkable feature distin- 
guishing him from other Pandits, he is an independent student 
of the Vedas, and free from the trammels of traditional inter- 
pretation. The standard commentary of Sayana is held of little 
account by him. It can be no wonder, therefore, that his Vedic 
studies, conducted in that spirit, led him to the conviction that 
almost the whole of the (comparatively) modern Hinduism is 
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in entire and irreconcilable contradiction with the Vedas and the 
Hinduism of Vedic times, about 2,000 years ago. Being of 
an active character, he determined not to keep his conviction to 
himself, but to impart it to his countrymen and try to effect an 
entire reform of Hindu Society.’ 


Thus we see that Dayananda was notan ordinary interpreter of 
the Vedas, like Sāyaņa, etc., who have no definite aim and object and 
whose visions were narrow and dominated by the Paurāņika influence and 
notions. His study of the Vedas was independent and was conducted in a 
spirit of the highest reverence too. 


He was an inspired soul, who visualised the Vedas with the 
rational conception of the Rsis who were depicted by Yaska as 
aratasaaarm:, ic., “to whom Dharma revealed itself.’ He saw the 
light and he refuted all anti-Vedic thoughts in the Hindu society and also 
criticised all the Vedic interpretations, which were based on Pauranika 
myths, quite unknown during the Vedic age. Sayana’s commentary and 
all modern Vedic exegesis based on or influenced by Sayana, i.e., modern 
European translations of the Vedas, were severely criticised by him. He 
showed that the conclusions of modern scholars, envisaged in Sayana’s 
commentary, were faulty and often effected by their conscious or 
unconscious Christian prejudice. In any case, in the words of modern 
scholars, e.g., M. Miller and Roth, all modern (Indian as well as European) 
translations of the Vedas are provisional. Svāmī Dayananda did not 
know any of the European languages, not even English. His criticism of 
M. Mūller, etc., in his commentaries is therefore based on information 
supplied to him by friends knowing English. 


Peculiarities of Dayananda’s Translation 


The following are the few aspects of Dayananda’s interpretation of 
the Vedas : 


(1) The background of his Bhasya is the sincere conception that the 
Vedas are the words of God. Hence they contain pure and absolute 
knowledge. 


(2) The words used in the classical Sanskrit, greatly differ, as 
regards their meaning, from the words used in the Vedic language. We 





1. A. F. R. H., from The Christian Intelligencer, Calcutta, 
March, 1870, p. 70. 
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should not inerpret the Veda taking in view the current sense of the words 
in ordinary language. 


(3) According to him, all Vedic words have derivative or 
etymological sense. The Vedas know no radhi words (i.e. words with 
conventional sense). All words denote derivative and general sense. 
They are derived from the roots. Thus he does not take into con- 
sideration the worldly sense of the words. For instance, the word ahi 
generally means ‘a serpent’; but in the Veda it signifies ‘a cloud’ 
(vide Yaska). 


(4) Following in the footsteps of Yaska, he also believes that 
the Vedic words are used in the Vedas to denote triple significance 
of the Mantras, i.e., adhyatmika, adhidaivika and ādhiyajīika. 


(5) The Pada texts of the Mantras have not always been adhered 
to. The Vedic sense is more important than the man-made Pada Pathas. 
As we have shown above, Yaska himself has not adhered to the Pada 
text. In the Nirukta (V. 21), Yāska divides the word magą (in RV. I. 
105.18) in two ways : (i) ata+Ba and (ii) m-+asąq. Yaska attaches 
importance to the sense and not to the grammatical formations, so does 
Dayananda believe. Yaska says : 


wafer: ahaa 1 A denada I (N.) 
Patajijali, the author of the Mahabhasya, also says : 
a RANA TERT AJIA: | QAM: ATA AATATTTA N 
(MB. III.1.103) 
(6) Dayananda follows the school of the etymologists, i.e., the 
Nairuktas, Hence he does not believe that the Veda contains narra- 
tives or reference to historical personages. Undoubtedly all descriptions 
are symbolic and figurative as Yaska says : 
aeet aa: ? Fa gf dee) camsatsga gagas 1 si a 
wifes Rasi aad wae 1 aeatrarda gaani wafa n 
(N. II.16) 
(7) According to Dayananda, Devata means the subject-matter 
of the Mantra, or a hymn. All words signifying a Devata, e.g., Agni, 
Varuna and Indra, are the names of One Supreme Lord. There is only 


one Supreme Being described in the Vedas and Agni, Vayu, etc., are 
merely His different names indicating His most important attributes. 
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This matter is really set at rest by the well-known verse of the 
Rgveda : 
Tr fad aennfiaargem fasa: a git EAT | 
us akm age qeata ua macaan: U 
(RV. I.164.46) 
[ He is One, sages call Him by many names, e.g., Agni, Yama 
and Mātarišvan. ] 


This discovery, made again in the 19th century by Dayānanda, 
has, in India at any rate, brought about a revolution in the method 
of interpretation applied to the Vedas. This view is evidently based 
upon one important grammatical distinction. Dayananda urged that the 
words used in the Vedas are employed in their etymological sense and 
undoubtedly this slight distinction in outlook has gone a great way in 
clearing up many difficulties and exonerating the Vedas from the 
charge of polytheism, and other theisms, invented and fastened upon them 
by the Western scholars. 


(8) The yajiia does not mean only a material sacrifice, i.e., to 
offer something into the fire. Dayananda here is supported by the entire 
scripture of the Hindus where it is clearly stated that ‘any noble and 
unselfish act’ is called a yajfia. The Satapatha clearly says : 


ast å Assad Ti 1 (SB. 1.7.1.5) 
The fourth chapter of the Bhagavadgītā describes all aspects of the 
yajīa : 
(a) ga agfa gar faaat ae ge (Gīta) 
(b) ay raaa AAT KTM: IAT | (Gita) 
YAUGIKAVADA 


Now let us examine the theory that the Vedas contain only yaugika 
words, as it is accepted by Dayananda. 

(a) Distinction between the Vedic and the Jaukika words is 
clearly indicated by the fact that Pataīījali, the author of the Maha- 
bhasya, makes two separate categories of these two types of words. He 
declares : 

dat weeny 2 Afasi afer 4 1 

Then he further remarks : 


amare saana | 
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Thus, he states in unambiguous terms that there are the Vedic words 
(which are yaugika) and the rūdhi words (i.e. words used in the world to 
express conventional meaning). 


Thus, Patatījali draws a line of demarcation between the Vedic and 
laukika words. 


It becomes more Jucid and clear when we compare the meaning of 
some words which are common in both the languages. 


(i) According to Nighantu (ILI.15), the word kanya is a common 
noun being a synonym of medhayin (i.e. the intelligent), while in the 
common language it is a proper noun, i.e., the name of a sage. 


(i1) Ahi meansa ‘cloud’ in the Nirukta, while it isa synonym of 
serpent in the common language. 


(iii) According to the Nighaptu (1.12) and the Nirukta (11.22), the 
word purīga in the Vedas means ‘water’, while it denotes ‘human excreta’ 
in ordinary Sanskrit, 


(iv) Kaņva, vena, grisa and usik are proper nouns in the common 
language , denoting some persons, while all these are synonyms of medhavin 
(according to Nighantu, III.15) in the Vedas. 


(v) The word Kuravah (plural of kuru) means ‘doers’, i.e. 
‘performing priests’ (see Nighantu, III.18), while the same indicates persons 
or countries belonging to Kuru family in common Sanskrit. 


Instances can be multiplied but paucity of space does not permit. 
This evidence clearly establishes the fact that it is not proper and reasonable 
to interpret Vedas on the basis of the classical Sanskrit. Sayana and 
Mahidhara could not understand this fact and hence they committed 
mistakes. Dayananda’s interpretation is an attempt in this direction. 


Evidence of Yāska and Patanjali 


The first canon of the interpretation of the Vedic terms, which is 
laid down by Yāska, the author of Nirukta, is that the Vedic terms are all 
yaugika (i.e. have derivative sense). They signify the meaning ofthe root 
together with the modification, affected by affixes. In fact, the structural 
elements out of which the word is compounded afford the whole and the 
only clue to the true signification of the words. The fourth section of the 
first chapter of the Nirukta opens with a discussion on this very subject, 
in which Yaska, Gargya, Sakatayana and all other grammarians and 
etymologists declare that the Vedic words are all yaugika. But Yaska and 
Sakatayana maintain that rūdhi terms are also yaugika in as much as 
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they were originally formed from the roots; but Gārgya holds that only the 
rūdhi terms are not yaugika : 


‘arqrarentastia’ gf Meat Aaaama | ‘a aati’ anat 
mamai dt | ag ga aiea aad) miada gaai Kararg 1 


This section concludes with a refutation of the opinion of Gārgya, 
establishing it as true that all terms, whether Vedic or laukika, are yaugika. 


Patañjali also expresses the same opinion and distinguishes the 
Vedic terms from rūdhi terms by the designation of Naigama (i.e. Vedic), 
He says: 


MA a aga fret 
STH WHET A ATTA N 


And a line before this : 
naefa fe gagi daana efewarra 1 
The sense of all this is that all the ancient Rsis were of opinion that 
all the Vedic terms are derivative and denote general sense. 


To an unprejudiced mind, the correctness of this law will never be 
doubtful, For, independently of the authority of the Nirukta, the very 
antiquity of the Vedas is a clear proof of its words being yaugika. Even 
Professor M. Miiller is compelled to confess, at least concerning certain 
portions of the Vedas, that their words are yaugika. Says he: 


“But there is a charm in these primitive strains discoverable 
in no other class of poetry. Every word retains something 
of its radical meaning; every epithet tells; every thought in spite 
of the most intricate and abrupt expressions, is, if we once 
disentangle it, true, correct and complete.” 

(History of Ancient Sanskrit Literature, p. 553) 


Further again he adds : 


“‘Names.,.............are to be found in the Vedas, as it were, in 
a still fluid state. They never appear as appellatives, nor yet 
as proper nouns ; they are organic, not yet broken or smoothed 
down.” (Ibid, p. 755) 


Can there be any thing clearer than this? The terms occurring in 
the Vedas are yaugika, because “they never appear as appellatives, nor yet 
as proper names,’ and because *'every word retains something of its 
radical meaning.” 
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INTERNAL EVIDENCE 


Now let us examine the theory of Yaugikism in the light of the Vedic 


literature : 


(i) 


Vedas: The internal evidence from the Vedas indicates that 


the Vedic words are yaugika : 


(a) 


(b 


< 


(c) 


(d) 


(e) 


(ii) 


In RV.1.12.9 Agni is called as «fa, ageafā and qat. If 
we take the word agni as rūģhi it means only ‘fire’ which can- 
not be a fa, agafa and gat. Hence we have to interpret 
these words etymologically. 
Similarly mfa has the epithets of fa, etc., in RV. Il. 
28.1. 
In RV. 1.48.4 the word «va has been used as an adjective 
by adding a suffix denoting superlative degree as Yag4:. In 
RV VII.79,3, the word wrx is used as ¥rxaqq: | 
It is possible only if we take all words as derivatives denoting 
radical sense. 
Even the Vedic text contains etymological explanations of the 
words: 
SAARET | (RV. VII1.96.4) 
aeaf 1 (RV. VIII.5.31) 
In RV. I.164.46 Agni has been called as Indra, Mitra, Varuna 


and Mātarišvā. How can it be possible if we do not accept 
these words denoting general sense ? 


ua ag fant ager aerated ad mafaa: | 


Brahmanas : We need not give evidence in detail from the 


Brahmanas in this connection as they abound in etymological explanations. 
Every word has been explained therein by giving their radical sense : 


(a) afama dd ainga | (SB, IV,1.5.16) 
(b) mamà fe at citera 


(c) afar ga cantare aaa | AT: 1 


sata 4 waa a 1 (BD. VII.127) 


safara: | (N. XII.1) 














et 
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(d) ag maaa daug | (SB, VI.1.3.6) 
(e) Agni is explained in SB, VI.1.1.11. 
Similarly see : 
(GP. 1.7) for Aūgiras. 
(SB. 1.8.2.7) for Anuyaja. 
(JU. 1.20.4) for Antariksa. 
(SB. XIV.6.11.2) for Indra. 
(SB. X,1.1.5) for Graha. 
(SB. XIV.5.5,18) for Purusa. 
(GB. 1.3) for Bhrgu etc. 

(iii) Nirukta: The Nirukta aims at giving all the possible (etymo- 
logical explanations of all words. Yaska has made it compulsory for the 
Nairuktas to offer every possible derivation : 

a aaa faa wafer: Tea 1 
a demeni | (N. 1) 


Yāska goes as far as to say that even the Jaukika words are yaugika. 
Hence he explains them also : 


gadaa fat: Gaara ga 1 (N. IV.13) 


(iv) Mimamsakas : In the undermentioned citation from the 
Mīmarsā Bhasya we are directed to explain the Vedic words including 
those of radhis in accordance with the grammar and the Nirukta : 


(a) faaarisad: saae a: Tasead aafaa 
agatsa: aettaasa: 1 (MDB. 1.2.41) 


(b) maucitta fam ats ga wea: 1 (MDB, III.7.29) 
Here we are told thatfthe meanings are to be determined from 


the roots : 


mgs: gegfgaem: | 


(v) Skanda and Durga : These two foremost commentators of Yaska 
in the following citations clearly tell us that the etymological explanations 
of words are highly essential to show that the words have comprehensive 
and unlimited scope of expression. If we accept only the conventional fixed 
sense, it will restrict their power of expression. 
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(a) Skanda says: 
Gated waarmee sanii wale 1 aq faig ? senā — 
gata? at fema: qenata? atm: ea (p. 92) 


(b) Durga also says: 


samad fe maa aasa mifa frarmgtaeraftafT: 
vata 1 (p. 64) 


Durga also tells us that the various explanations given in the Nirukta 
do not indicate, as European scholars think now-a-days, that Yaska is 
uncertain about the definite meanings of the words as no tradition could 
reach him ; but these different meanings imply the unrestricted power of 
expression of the words, He says : 


agema fg ad Sameer am aagqesromaifans 
Rafuna: aiddgar Amat netaa sated wate 1 
(N. 1.20) 
(vi) Different meanings at different places : Now we shall give 
below a brief list of words, which will show that one and the same 
word is interpreted by different scholars in different sense at 
different places. It is possible only if we admit that the Vedic 
words are not conventional but give radical sense based on the various 
original roots, This is the cause why Vedic words express different 
meanings and also why Yaska gave different significances of one and the 
same word : 
(a) Agni : 44 TERT (Supreme Being) (Sāyaņa, AV. II,1,4) 
» " A Brahmana (Sayana, SB. 1.4.2.2) 
» : Lightning (Durga, p. 363) 
» : The Veda, Omniscient (Sandhya Bhāsya, pp. 14,55,60) 
» : Supreme Lord (Sri Kantha, Sri Bhasya, p. 3) 
» : Visnu, i.e. Omnipresent (Raghavendra Yati, pp. 8,23) 
(b) Apah : Does not mean ‘water’ but from the root ap ‘to 
pervade’: Omnipresent (Skanda, RV. 1.91.1) 
» + Supreme Soul (Sandhya Bhasya, pp. 45,46,47,163,171) 
» : Cows (SNB. XII.1-3) 
» : Atmospherical region (Skanda, RV. 1.52.12) 
» : Milk (Satrughna, p. 184) 
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(c) Indra : Air (Durga, p. 710) 
„ : Sūrya or Supreme Lord (Satrughna, pp. 90, 133) 
» : God (Jayatirtha, p. 22) 
» : Supreme Soul (Sayana, RV Bhāsya, Bombay, vol, I, p. 52) 
„5 : Glorious group of Maruts (Skanda, RY. 1.6.8) 
» : God (Sāyaņa, RV. X.92.8) 
» : A rich trader (Sayana, AV. III.15.1) 
(d) Rātri : Supreme soul (Sandhya Bhāsya, pp. 42,135) 
(e) Savita : Many meanings, e.g. Agni, Varuna, Vayu, sacrifice, 
thunderbolt, sun, moon, mind, soul ora man (Jaimini 
Upanisad Brahmana, p. 152) 
„ : God (Sandhya Bhasya, pp. 42,135) 


» 1 Asacrificer according to Šākapūņi (Skanda, RV. 1.34. 
10; 1.95.7) 


We have a very long list of such words. The reproduction of the 
whole list will require a separate volume. The comparative study of this 
brief list of words will surely convince the unprejudiced reader to understand 
that the Vedic words are yaugika and thus possess a flexible character of 
expression. 


(vii) Aitihāsikas : Sayana, Mahīdhara and other authors of the 
Veda Bhasyas, who interpreted in accordance with the Aitihasika view by 
following the rūdhi method, had to adopt in large number of cases the 
process of yaugika interpretation as there was no other way out. No 
obscure cases could be explained without resorting to the yaugika 
method. 


Sāyaņa interprets : 
(a) Ašvah : ammanta: miam: (i.e. the sun, and not a horse, as 
it conventionally means) (RF. 1.164.2) 
(b) Adityah : Teak: (i.e. God and not the sun) (RV. I.164.21) 
(c) Indrah : astra: (i.e. cloud and not the king of gods) 
(RY. 1.164.33) 


(d) Bhrata : attur: (i.e. one who does good to others, and 
not a brother, as it ordinarily means) (RV. I.170.4) 
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(e) Vasisthah : aiva atafūgau: (i.e. the abode of all, i.e. God, 
and not as a proper noun) (RV. II.9.1) 


(f) Rathah : at: (i.e. a sacrifice and not a car) (RF. II.18.!) 


(g) Manuh : mai are ataritūt ust (i.e. a sacrificer or a king 
and not as a proper noun of a king) (RV. X,51.5) 


(bh) Angirastama : TJA% (i.e. the best of all who move and not 
as a proper noun) (RP, VI.79.3) 


Thus we see that yaugika method is the only scientific way of 
interpreting the Vedas. The entire Vedic literature admits the superiority 
of this method. It has the support of Yaska, Patafijali and all the 
Brahmanas. Skanda, Durga and all other ancient interpreters base their 
explanations on this method. 


SUPERIORITY OF DAYANANDA'S BHASYA 


Swami Dayananda employed the scientific method of inter- 
pretation based on the Nairukta school throughout his Vedic exegesis. 
It has many advantages. A few Indian scholars and all European 
scholars offer bitter criticism against the Vedic teaching. They are very 
easily removed through the medium of this interpretation. Agni, Varuna, 
Aditya, Matarigva and Indra may mean any thing in different contexts 
but they also mean Supreme Being (Brahma), described under different 
names. They are different names of one Lord. The discovery of 
this method, which was in vogue in Yaska’s age, is quite new in modern 
times and it has brought about a new revolution in understanding 
the Vedic theme. In order that no doubt may be left concerning 
the monotheistic worship of the ancient Aryans, we quote from the 
Nirukta : 


mamaga TH GA AAT aga gad | garums dar: 
saga aafia 1 (N. VII.4) 


[One Supreme Soul is variously praised, on account of His 
Omnipotence. Other Devatas are but pratyangas (i.e., various 
manifestations) of this one Supreme Soul. ] 


From this, it is quite clear that Dayānanda's interpretation of the 
Vedas, based on etymological method, has a sound support in Yaska and 
the Brāhmaņas, 
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It will be reasonable if a few citations from the Vedas themselves 
are given below in support of the theory that there was monotheism, i.e., 
worship of One Lord. It will clearly justify Dayananda’s stand : 


(a) 


(b) 


(<) 


(a) 


(e 


(f) 


ae aa fam agar aaaf ad macaa: 1 

[ He is One ; sages call Him by many names, e.g., Agni, Yama, 
Matariéva. ] (RV. 1.164.46) 
mà quit ga saat da tadrātsgaru ATAT | 


[ Many are Thy names O Agni, Immortal, God, Divine, Jāta- 
vedas. ] (RY. III.20.3) 
gat manfa: gem gaa | 
[ Indra moves multiform, in His wonderful creation. ] 
(RV. VI.47.18) 
anfaani agag TART: | 
ała YR ag AT aT AIT: a anfa: N 
[ Even He is Agni, He is Aditya, He is Vayu, He is Candramas ; 
He is Sukra, He is Brahma, He is Apa, He is Prajāpati. ] 
(XY. XXXII.1) 
ASAT U FAT: U Ws 4 AZRA; 1 
aisha: a 3 ga: AT ga ARIA: | 
[ He is Aryama, He is Varuna, He is Rudra, He is Mahadeva. ] 
(AV. XIII.4.4) 
[ He is Agni, He is Strya, He is verily Maha Yama. ] 
(AV, XIII.4.5) 
a aAA a gdtaragai argeaa 1 
A QSAR) A MES: MORA AEST | 
AISA A gai AMAT ACTS | 
sus rā augu ur THAI ga ga | 
aq afa dar uaaa aafia | 
[ Neither second, nor third, nor yet fourth, is He called. He is 
called neither fifth, nor sixth, nor yet seventh. He is called neither 
eighth, nor ninth, nor yet tenth. Heis the Sole, the Absolute 
One, the One alone. In Him all gods become simple and One. ] 
(AV, XIII.4.14-21) 


_ 
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Nothing can be clearer than this. All these quotations will convince 
the reader that the ancient Aryans worshipped only one God. Thus 
Dayānanda's interpretation which establishes this fact before the scholars 


must be admitted as a very good attempt for understanding the purport of 
the Vedic teaching, 


It will be well to quote here from an article by Aurobindo 
Ghosh on the interpretation of the Vedas by Dayananda : 


“What is the main positive issue in this matter? An inter- 
pretation of the Veda must stand or fall by its central 
conception of the Vedic religion and the amount of support 
given to it by the intrinsic evidence of the Veda itself. Here 
Dayananda’s view is quite clear; its foundation inexpugnable. 
The Vedic Hymns are chanted to One Deity under many names, 
names which are used, and even designed, to express His 
qualities and powers. Was this conception of Dayananda’s 
arbitrary conceit, fetched out of his own too ingenious 
imagination? Not at all; it is the explicit statement of 
the Veda itself. ‘One Existent, Sages, not the ignorant, 
mind you, but the Seers, men of direct knowledge, speak 
of in many ways, as Indra and Yama, as Mātariśvan, as Agni.’ 
The Vedic Rishis ought surely to have known something about 
their religion, more, let us hope, than Roth or Max Miller ; and 
this is what they knew. 


“We are aware, how modern scholars twist away from the 
evidence. This Hymn, they say, was a later production, 
this loftier ideal, which it expresses with so clear a force 
rose up, somehow in the later Aryan mind or was borrowed 
by them from their Dravidian enemies. But throughout the 
Veda, we have confirmatory Hymns and expressions; Agni or 
Indra or any other is expressly hymned as One with all other 
gods. Agni contains all other Divine Powers within himself, 
the Maruts are described as ‘all the gods’, one Deity 
is addressed by the names of others as well as His own, or 
most commonly He is given, as Lord and King of the Universe, 
attributes only appropriate to the Supreme Deity. Ah: but 
that cannot mean, ought not to mean, must not mean, the 
worship of the One, Let us invent a new word, call it ‘Heno- 
theism’, and suppose that the Rishis did not really believe 
Indra or Agni to be the Supreme Deity, but treated any god 
and every god as such for the nonce, perhaps, that he might feel 
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the more flattered and lend a more gracious ear for so hyper- 
bolic a compliment, but why should not the foundation of 
Vedic thought be natural monotheism rather than this new- 
fangled monstrosity of henotheism ? Well, because primitive 
barbarians could not possibly have risen to such high conce- 
ptions and if you allow them to have so risen, you imperil 
our theory of evolutionary stages of human development, and 
you destroy our whole idea about the sense of the Vedic Hymns 
and their place in the history of mankind. Truth must hide 
herself, commonsense must disappear from the field, so that 
a theory may flourish : I ask, in this point, and it is the funda- 
mental point, who deals most straightforwardly with the text, 
Dayānanda or the Western scholars ? 


“But if this fundamental point of Dayānanda's is granted, if 
the character given by the Vedic Rishis themselves to their 
gods is admitted, we are bound, whenever the hymn speaks 
of Agni or another, to see behind that Name present always 
to the thought of the Rishi, the One Supreme Deity or else 
one of His Powers with its attendant qualities or workings. 
Immediately the whole character of the Veda is fixed in the 
sense, Dayananda gave to it; the merely ritual, mythological, 
polytheistic interpretation of Sāyaņa collapses, the metrological 
and naturalistic European interpretation collapses. We have, 
instead, a real Scripture, one of the world’s sacred books and 
the Divine word of a lofty and noble Religion. 


“All the rest of Dayananda’s theory arises logically out of this 
fundamental conception. If the Names of the God-heads 
express qualities of the One God-head, and it is these which 
the Rishis adored, and towards which they directed their aspi- 
ration, then there must inevitably be in the Veda a large part 
of psychology of Divine Nature, psychology of the relations 
of man with God and a constant indication of the law 
governing man’s God-ward conduct. Dayananda asserts the 
presence of such an ethical element; he finds in the Veda, 
the law of life given by God to the human beings. And if the 
Vedic God-heads express the Powers of the Supreme Deity, 
who is the Creator, Ruler and Father of the Universe, 
then there must inevitably be in the Veda a large part of 
cosmology, the law of creation and of cosmos,  Dayānanda 
asserts the presence of such a cosmic element ; he finds in the 
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Veda, the secrets of creation and the law of Nature by which 
Omniscient governs the world. 


“Neither Western Scholarship, nor ritualistic learning has 
succeeded in eliminating the psychological and ethical value 
of the Hymns, but they have both tended in different degrees 
to minimise it. Western scholars minimise, because they feel 
uneasy, whenever ideas that are not primitive seem to insist 
on their presence in these primeval utterances; they do not 
hesitate openly to abandon in certain passages, interpretations 
which they adopt in others and which are admittedly necessitated 
by their own philological and critical reasoning ; because, if 
admitted always, they would often involve in deep and subtle 
psychological conceptions which cannot have occurred to 
primitive minds ! Sayana minimises, because his theory of 
Vedic discipline was not ethical righteousness with a moral 
and spiritual result, but mechanical performance of ritual with 
a material reward. But in spite of these efforts of suppression, 
the lofty ideas of the Vedas will reveal themselves in strange 
contrast to its alleged burden of fantastic naturalism or dull 
ritualism. The Vedic God-heads are constantly hymned as 
Masters of Wisdom, Power, Purity; Purifiers, Healers of grief 
and eyil; Destroyers of sin and falsehood; Warriors forthe Truth; 
constantly the Rishis pray to them for healing and purification, 
to be made, seers of knowledge, possessors of the truth, to be 
upheld in the Divine Law, to be assisted and armed with 
strength, {manhood and energy. Dayananda has brought this 
idea of Divine right and truth, into the Veda: the Veda is 
as much, and more, a book of Divine Law as Hebrew Bible or 
Zoroastrian Avesta. 


“The Cosmie element is not less conspicuous in the Veda. The 
Rishis speak always of the worlds, the firm laws that govern 
them, the Divine working in the cosmos. But Dayfinanda goes 
further: he affirms that the truths of modern physical science 
are discoverable inthe hymns. Here we have the sole point 
of fundamental principle about which there can be any 
justifiable misgivings. 1 confess my incompetence to advance 
any settled opinionin the matter. But:this much needs to be 
said that his idea is increasingly supported by the recent trend 
of knowledge about the ancient world. The ancient civilization 
did possess secrets of science, some of which modern knowledge 
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has recovered, extended and made imore rich and precise, but 
others are even now not recovered. There is then nothing 
fantastic in Dayananda’s idea that the Veda contains truths of 
science as well as truths of religion. I will even add my own 
conviction that Veda contains other truths of a Science the 
modern world does not at all possess, and in that case 
Dayananda has rather understated than overstated the depth and 
range of the Vedic Wisdom. 


“Objection has also been made to his philological and etymolo- 
gical method by which he arrived at his results, especially in 
his dealings with the names of the God-heads. But this 
objection, I feel certain, is an error due to our introduction of 
modern ideas about language into our study of this ancient 
tongue. We, moderns, use words as counters, without any 
memory or appreciation of their original sense : when we speak, 
we speak, we think of the object spoken of, not at all of the ex- 
pressive word, which is to us a dead and brute thing, mere coin 
of verbal currency, with no value of its own. In early language 
the word was, on the contrary, a living thing with essential 
powers of signification ; its root-meanings were remembered 
because they were stillin use; its wealth of force was vividly 
present to the mind of the speaker. We say ‘wolf’ and think 
only of the animal; and any other sound would have 
served our purpose as well, given the convention of its usage ; 
the ancient said “‘tearer” and had that significance present to 
them. We say agni and think of fire, the word is of no other use 
to us ; to the ancients, agni means other things besides, and only 
because one or more of its root-meanings was applied to the 
physical object fire. Our words are carefully limited to one or 
two senses ; theirs were [capable of a great number, and it was 
quite easy for them, ifthey so chose to use a word like Agni, 
Varuna or Vayu as sound-index of a great number of connected 
and complex ideas, 'a key word. It cannot be doubted that the 
Vedic Rishis did take advantage of this greater potentiality of 
their language, note their dealings with such words as gau and 
chandra. The Nirukta bears evidence to this capacity, and in 
the Brāhmaņas and Upanishads we find the memory of this free 
and symbolic use of words still subsisting. 


“Certainly Dayananda had not the advantage that a comparative 
study of language gives to the European scholars, but he stands 


xcii RGVEDADI-BHASYA-BHUMIKA 


justified by the substance of Veda itself, by logic and reason, 
and by our growing knowledge of the past of mankind. The 
Veda does hymn “The One - Deity - Of - Many - Names - And- 
Powers”; it does celebrate the Divine Law and man’s aspiration 
to fulfil it; it does purport to give us the law of cosmos. 


“On the question of revelation, suffice it to say that here too, 
Dayananda was perfectly logical and it is quite grotesque to 
charge him with insincerity, because he held to and proclaimed 
the doctrine. There are always three fundamental entities which 
we have to know if we would understand existence at all, God, 
Nature and the Soul. If, as Dayananda held on strong enough 
grounds, the Veda reveals to us God, reveals to us the law of 
Nature, reveals to us the relations of the Soulto God and 
Nature, what is it but Revelation of Divine Truth? And if, as 
Dayānanda held, it reveals them to us with a perfect truth, 
flawlessly, he might well hold it for an infallible Scripture. The 
rest is a question of the method of revelation, of Divine dealings 
with our race, of man’s. psychology and possibilities. Modern 
thought, affirming Nature and Law, but denying God, denied 
also the possibility of revelation, but so also has it denied many 
things, which a more modern thought is very busy re-affirming ; 
we cannot demand ofa great mind that it shall make itself a 
slave to vulgarly received opinion or the transient dogmas; the 
very essence of its greatness is this that it looks beyond, that it 
sees deeper.'” 


VALUE OF INTERPRETATION 


Thus we see that the method of the Vedic interpretation, discovered 
by Dayananda after hundreds of centuries and which had been in vogue 
(before the birth of Sayana, Skanda, etc.) during the time of Yaska, is a 
scientific one, It is based on the etymological and grammatical explanations 
of the hymns. He realised that the root-meanings of the words must be 
first sought and then applied, always keeping in view the context. Thus 
he was able to translate with the help of the ancient works, e.g., the 
Nirukta, the Brāhmaņas, the Astadhyayi and others, written by ancient 
sages, It is quite absurd, as we have already proved by quoting a number of 
evidences from the authentic works, to try to paraphrase {the Vedic hymns 
according to the terminology of the Classical Sanskrit as some of the 
authors did. It is equally unreasonable to study the Veda under the 
light of the later Paurāņika works. Sāyaņa could not do without applying 
Pauranika influence over him, 
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HIS PLACE AMONG THE INTERPRETERS 


Dayānanda did whatever he could and he deserves indeed our 
unstinted admiration, None can claim infallibility for his interpretation, 
nor did he. But “his honesty of purpose is clearly written on every page 
of his work,” in that, unlike most of the European translators of the Veda 
(Max Muller and a few others excepted), he has not contented himself 
with giving his own empirical view of the text, but in almost every case 
has supported it with reasons and explanations and often by quotations 
from ancient authors, credited with a better and deeper knowledge of the 
Vedas, on account of the nearness of their time to the Vedic period of 
Indian civilization. 


Speaking of his own efforts to understand and then translate the 
Vedas for the public, Prof. Max Miller says that it isa mere beginning, 
“a mere contribution towards the better understanding of the Vedic 
hymns,” and he felt convinced that on many points his translation was 
liable to correction and to be replaced sooner or later by a more satisfac- 
tory one. He further remarks : 


**There are, as all Vedic scholars know, whole verses which as 
yet yield no sense whatever. There are words the meaning of 
which we can guess.” 

(SBE, vol. XXXII, Vedic Hymns, part I, p.32) 


Thus all that we claim for Dayananda’s translation of the Vedas is 
that, from the Hindu point of view, it is the best and-the most scholarly 
translation of that ancient Scripture, so far given to the public; yet, that 
Dayananda has only shown the way to the coming generation how to 
approach the Vedas, how to interpret them. It would take centuries of 
hard labour and tireless scholarship before anything like a complete and 
thoroughly satisfactory translation of the Vedas could be made. Gene- 
rations of learned Aryans will have to devote their lives to the study of 
the Vedas ina spirit of reverent deyotion and with a determination to 
master all their riddles and difficulties, before these ancient Scriptures 
yield up even a fraction of their treasures of beauty and truth. 


We would like to conclude this discussion by quoting a few lines 
from Aurobindo Ghosh, whose impartiality and independence of view 
cannot be questioned and who has given full support to the line of 
interpretation adopted by the great sage Dayananda, for the assessment 
of the value of his translation : 


“In the matter fof Vedic interpretation, I am convinced that, 
whatever may be the final, complete interpretation, Dayānanda 
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will be honoured as the first discoverer of the right clues. 
Amidst chaos and obscurity of old igaorance and age-long 
misunderstanding, his was the eye of direct vision that pierced 
to the truth and fastened on that which was essential. He has 
found the keys of the doors that time had closed and rent 
asunder the seals of the imprisoned Fountain.”* 





* A strong support is given indirectly by some impartial European 
scholars to Dayananda’s interpretation of the Veda by admitting that the 
Vedas inculcate worship of one God. 


(1) Ernest Wood writes : 
“Tn the eyes of the Hindus, there is but one Supreme God. 
This was stated long ago in the Rig Veda in the following words, 
Ekam sad-viprāh bahudha vadanti” which may be translated 
as ‘The sages name The One Being variously.’ ” 
(An Englishman Defends Mother India, p. 128) 


(2) W.D. Brown, an English Scholar writes in his book, Superiority 
of the Vedic Religion : 
“Tt (Vedic Religion) recognises but one God. It is a thoroughly 
scientific religion, where religion and science meet hand in 
hand. Here Theology is based upon Science and Philosophy.” 


(3) Jacolliat, a French savant, author of The Bible in India, wrote 
thus in his book about the Vedas : 
“Astonishing fact! The Hindu Reyelation (i.e. Veda) is of all 
revelations the only one whose ideas are in perfect harmony 
with modern science.” 


Finally we can say that whatever view may be taken by the Vedic 
scholars who will appear in the field in later years, we have not the least 
doubt that they shall have to recognise and appreciate the method of the 
Vedic interpretation adopted by Dayānanda. 








CHAPTER VIII 


TRIBUTES FROM CONTEMPORARIES 


The amount of obloquy and persecution, to which Dayananda was 
exposed in his life-time, may be gathered from the fact that numerous 
attempts were made on his life by the orthodox Hindus and Muslims ; 
assassins were hired to kill him ; missiles were thrown at him during his 
lectures and disputations ; he was called a hired emissary of the Christians, 
an apostate, an atheist, and so on. The spirit in which he met this 
fierce opposition may be judged from the following anecdotes which we cull 
from Madame Blavatsky’s account of him in her book, The Caves 
and Jungles of Hindustan. 


“One is inclined to think”, says Madame Blavatsky, *that this 
wonderful Hindu bears a charmed life, so careless is he of raising the 
worst human passions, which areso dangerous in India. At Benaras, a 
worshipper of the Shiva, feeling sure that his cobra, trained purposely 
for the mysteries of a Shivaite pagoda, would at once make an end 
of the offender’s life, triumphantly exclaimed : ‘Let this god Vasuki 
(the snake god) himself show which of us is right P 


“Dayananda jerked off the cobra twisting round his leg, and witha 
single vigorous movement crushed his reptile’s head. ‘Let him do so’, he 
quietly assented, ‘your god has been too slow. It is I who have decided 
the dispute. Now go !” added he, addressing the crowd, ‘and tell every 
one how easily perish all false gods’. Truly, a marble statue could not 
be less moved by the raging wrath of the crowd. We saw him once at 
work. He sent away all his faithful followers, and forbade them either to 
watch over him or to defend him, and stood alone before the infuriated 
crowd, facing calmly the monster, ready to spring upon him and tear 
him to pieces,” 


In the same work, Madame Blavatsky pays the following com- 
pliment to his learning and scholarship : 

“It is perfectly certain that India never saw a more learned 

Sanskrit scholar, a deeper metaphysician, a more wonderful 


xcv 


kēvi RGVEDADI-BHASYA-BHUMIKA 


orator, and a more fearless denunciator of any evil, than 
Dayananda, since the time of Shankaracharya.”? 


Another testimony to his erudition, and we have finished our account 
of the Swami’s life, This is an unwilling admission of his great powers 
by his opponents among the orthodox Hindus; we give it in the words of 
Professor Max Miller : 


*At a large convocation at Calcutta, about 300 Pandits from 
Gauda, Navadvipa, and Kashi discussed the orthodoxy of 
his opinions .,............. But, although the decision was adverse, 
the writer of the report adds: the mass of young Hindus are 
not Sanskrit scholars and it is no wonder that they should be 
won over by hundreds to Dayananda’s views, enforced as they 
are by an oratorical power of the highest order and a determined 
will-force that breaks down all opposition.”” 

X (Biographical Essays, pp. 179-80) 


His death elicited the highest tributes from all classes of people— 
Indian and non-Indian, Hindus, Musalmans, Christians and Parsis. The 
greatest among his contemporaries wrote or spoke of him in the highest 
terms and deplored his early death : of those we may mention the late Sir 
Syed Ahmed Khan, the greatest 19th century leader of the Muslims of India; 
Colonel Olcott, President of the Theosophical Society, and Madame 
Blavatsky, its founder. But the most characteristic tribute came from 
Professor Max Müller, who compared him with Dr. Pursy, of England, 
and wrote remarkably eulogistic notice of the man and his work.? 


“Deply read in theological literature of his country........ he 
was opposed to many of the abuses that had crept in, as he 
well knew, during the later periods of the religious growth of 
India, and of which, and is now well known, no trace can 
be found in the ancient sacred texts of the Brahmanas, the 
Vedas......... In his public disputations with the most learned 
Pandits at Benaras and elsewhere, he was generally supposed 
to have been victorious, though often the aid of the police had 
to be called in to protect him from the blows of his conquered 
foes.” 





1. The famous founder of the Vedantic school of Indian thought, 
who flourished around 800 A.D. 


2. Max Miller, Biographical Essays, p. 167. 
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We give here, asa fitting conclusion to this chapter, a few passages 
from a long tribute which appeared in the official organ of the Theosophical 
Society, The Theosophist : 


“A master spirit has passed away from India, Pandit Dayananda 
Sarasvati...... is gone; the irrepressible, energetic reformer, 
whose mighty voice and passionate eloquence for the last few 
years raised thousands of people in India from lethargic 
indifference and stupor into active patriotism, is no more „.. ...”’ 


“De Mortuis Nil Nisi Bonum, All our differences have been burnt 
with the body...... We remember only the grand virtues and noble 
qualities of our former colleague and teacher, and late antagonist. 
We bear in mind but his life-long devotion to the cause of Aryan 
regeneration ; his ardent love for the grand philosophy of his fore- 
fathers ; his relentless, untiring zeal in the work of the projected 
social and religious reform ; and it is with unfeigned sorrow that 
we now hasten to join the ranks of his many. mourners. In him, 
India has lost one of her noblest sons. A patriot in the true 
sense of the word, Swami Dayananda laboured from his earliest 
years for the recovery of the lost treasures of Indian intellect. 
His zeal for the reformation of his motherland was exceeded 
only by his unbounded learning. Whatever might be said as 
to his interpretations of the sacred writings, therecan be but 
one opinion as to his knowledge of Sanskrit, and the impetus to 
the study of both received at his hands. There are a few 
towns and but one province, namely Madras, that Pandit 
Dayānanda did not visit in furtherance of his missionary work, 
and fewer still where he has not left the impress of his 
remarkable mind behind him. He threw, as it were, a bomb- 
shell in the midst of the stagnant masses of degenerated 
Hinduism, and fired with love for the teachings of the Rishis 
and Vedic learning the hearts of all who were drawn within the 
influence of his eloquent oratory. Certainly there was no better 
or no grander orator in Hindi and Sanskrit than Dayananda, 
throughout the length and breadth of this land.” 


An soon as the sad rumour was confirmed, Colonel Olcott, who 
was then at Cawnpore, paid a public tribute to the Swami’s memory. 


“Whatever might have been rights or wrongs in the controversy, 
and whatever other Pandits or Orientalists could say against 
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the Swami, there was no room for two opinions as to his 
energetic patriotism or of the nationalising influence exerted 
upon his followers. In Pandit Dayananda Sarasvati, there was 
a total absence of anything like degrading sycophancy and 
toadyism towards foreigners from interested motives.” 


Again : 


“Truly, however heretical and blasphemous might have appeared 
his religious radicalism in the sight of old orthodox Brahminism, 
still the teachings and Vedic doctrines promuigated by him were 
a thousand times more consonant with Shruti or even Smriti 
than the doctrines taught by all other native Samajas put 
together. Ifhe merged the old idols into One Living Being, 
Ishwara, as being only the attributes and powers of the 
latter, he yet had never attempted the folly of forcing down the 
throats of his followers the hybrid compound of a Durga-Moses, 
Christ-and-Koran, and Buddha-Chaitanya mixture of the modern 
reformers. The Arya Samaj rites certainly make the nearest 
approach to the real Vedic national religion.” 


In the words of Romain Rolland (A.D. 1886-1944) : 


“Indian religious thought raised a purely Indian Samaj against 
Keshab’s Brahmo Samaj and against all attempt at westerni- 
zation, even during his lifetime, and at its head was a 
personality of the highest order, Dayanand Saraswati 
(1824-1883). 


“This man with the nature of a lion is one of those; whom 
Evrope is too apt to forget when she judges India, but whom 
she will probably be forced to remember to her cost ; for he 
was that rare combination, a thinker of action with a genius 
for leadership, 


“For fifteen years this son of a rich Brahmin, despoiled of 
everything and subsisting on alms, wandered as a Sadhu clad 
in the saffron robe along the roads of India. At length about 
1860 he found at Muttra an old Guru even more implacable 
than himself in his condemnation of all weakness and his 
hatred of superstition, a ‘‘sannyasi’’ blind from infancy and 
from the age of eleven quite alone in the world, a learned 
man, a terrible man, Swami Virjānand Saraswati. Dayanand 
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put himself under his ‘discipline’, which in its old literal 
seventeenth century sense scarred his flesh as well as his spirit. 
Dayanand served this untamable and indomitable man for 
two and a half years as his pupil. It is therefore mere justice 
to remember that his subsequent course of action was simply 
the fulfilment of the will for the stern blind man. When they 
sepatated Virjanand extracted from him the promise that he 
would consecrate his life to the annihilation of the heresies 
that had crept into the Pauranic (old) faith to re-establish 
the ancient religious methods of the age before Buddha, 
and to disseminate the truth. 


*Dayanand immediately began to preach in Northern India, 
but unlike the benign men of God who open all heaven 
before the eyes of their hearers he was a hero of the I/iad or 
of the Gita with the athletic strength of a Hercules, who 
thundered against all forms of thought other than his own, 
the only true one. He was so successful that in five years 
Northern India was completely changed. During these five 
years his life was attempted four or five times—sometimes by 
poison. Once a fanatic threw a cobra at his face in the name 
of Shiva, but he caught it and crushed it. It was impossible 
to get the better of him; for he possessed an unrivalled 
knowledge of Sanskrit and the Vedas, while the burning 
vehemence of his words brought his adversaries to naught. 
They likened him to a flood. Never since Sankara had such 
a prophet of Vedism appeared. The orthodox Brahmins, 
completely overwhelmed, appealed from him to Benares, 
their Rome. Dayanand went there fearlessly, and undertook 
in November, 1869, a Homeric contest. Before millions 
of assailants, all eager to bring him to his knees, he argued 
for hours together alone against three hundred pandits,— 
the whole front line and the reserve of Hindu orthodoxy. 
He proved that the Vedant as practised was diametrically 
opposed to the primitive Vedas. He claimed that he was 
going back to the true Word, the pure Law of two thousand 
years earlier. They had not the patience to hear him out. 
He was hooted down and excommunicated. A void was 
created round him, but the echo of such a combat in the 
style of the Mahabharata spread throughtout the country, so 
that his name became famous over the whole of India. 
Dayanand was not a man to come to an understanding with 
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religious philosophers imbued with Western ideas. His 
national Indian theism, its steel faith forged from the pure 
metal of the Vedas alone, had nothing in common with 
theirs, tinged as it was with modern doubt, which denied the 
infallibility of the Vedas and the doctrine of transmigration. 
Its (Arya Samaj’s) spontaneous and impassioned success in 
contrast to the slight reverberations of Keshab’s Brahmo 
Samaj, shows the degree to which Dayanand’s stern teachings 
corresponded to the thought of his country and to the first 
stirrings of Indian nationalism, to which he contributed. 


“The enthusiastic reception accorded to the thunderous 
champion of the Vedas, a Vedist belonging to a great race 
and penetrated with the sacred writings of ancient India and 
with her heroic spirit, is then easily explained. He alone 
hurled the defiance of India against her invaders. Dayanand 
declared war on Christianity and his heavy massive sword 
cleft it asunder with scant reference to the scope or exactitude 
of his blows. 


“Dayanand had no greater regard for the Koran and the 
Puranas, and trampled underfoot the body of Brahmin ortho- 
doxy. He had no pity for any of his fellow countrymen, 
past or present, who had contributed in any way to the 
thousand-year decadence of India, at onetime the mistress 
of the world. He was a ruthless critic of all who, according 
to him, had falsified or profaned the true Vedic religion. He 
was a Luther fighting against his own iisled and misguided 
Church of Rome ; and his first care was to throw open wells 
of the holy books, so that for the first time his people could 
come to them and drink for themselves, He wrote commen- 
taries on the Vedas in the vernacular—it was in truth an 
epoch-making date for India, when a Brahmin not only 
acknowledged that all human beings have the right to know 
the Vedas, whose study had been previously prohibited by 
orthodox Brahmins, but insisted that their study and propa- 
ganda was the duty of every Arya. 


“Dayanand transfused into the languid body of India his own 
formidable energy, his certainty, his lion’s blood. His words 
rang with heroic power. He reminded the secular passivity 
of a people, too prone to bow to fate, that the soul is free 
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and that action is the generator of destiny. He set the example 
of a complete clearance of all the encumbering growth of 
privilege and prejudice by a series of hatchet blows. With 
regard to questions of fact he went further than the Brahmo 
Samaj, and even further than the Ramakrishna Mission 
ventures today. 


“His creation, the Arya Samaj, postulates in principle equal 
justice for all men and all nations, together with equality of 
the sexes. It repudiates a hereditary caste-system, and only 
recognises professions or guilds, suitable to the complementary 
aptitudes of men in society ; religion was to have no part in 
these divisions, but only the service of the state, which 
assesses the tasks to be performed. The State alone, if it 
considers it for the good of the community, can raise or 
degrade a man from one caste to another by way of reward 
or punishment. Dayanand wished every man to have the 
opportunity to acquire as much knowledge as would enable 
him to raise himself in the social scale as high as he was able, 
Above all he would not tolerate the abominable injustice of 
the existence of untouchable, and nobody has been a more 
ardent champion of their outraged rights. They were 
admitted to the Arya Samaj on the basis of equality ; for the 
Aryas are not a caste. ‘The Aryas are all men of superior 
principles; and the Dasyus are they who lead a life of 
wickedness and sin’. 


“Dayanand was no less generous and no less bold in his 
crusade to improve the condition of women, a deplorable one 
in India. He revolted against the abuses from which they 
suffered, recalling that in the heroic age they occupied in 
the home and in society a position at least equal to men. 
They ought to have egual education, according to him, and 
supreme control in marriage over household matters including 
the finances. Dayanand in fact claimed equal rights in 
marriage for men and women and though he regarded 
marriage as indissoluble, he admitted the marriage 
of widows. 


“I have said enough about this rough Sannyasi with the soul 
of a leader, to show how great an uplifter of the peoples he 
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was in fact the most vigorous force of the immediate and 
present action in India at the moment of the rebirth and 
reawakening of the national consciousness. He was one 
of the most ardeat prophets of reconstruction and of 
national organization. I feel that it was he who kept 
the Vigil.’ 





1. Romain Rolland, Ramakrishna. It is also cited in Dayanand 
Commemoration Volume, Ajmer 1933, p. 325 ff. 





OM 
SRI DAYĀNANDA SARASVATĪ'S 
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Om! May (God) protect us both (preceptor and pupil or the 
author and the reader) simultaneously ; may He give us enjoyments ; may we 
attain strength together ; may our learning be luminous and dignified; may 
we never harm each other. 


May there be peace (to all from external material objects) ; may 
there be peace (from our ownselves) ; may there be peace (from Divine 
Wrath). (Taittirīya Aranyaka, U. 1) 


(1) Having made obeisance to Supreme Being (Brahman), who has no 
beginning or end, the creator of the universe, unborn, eternal, the highest 
reality and whose perpetual knowledge, called the Vedas (i.e. the Knowledge 
par excellence), upholds the Law (nigama) and destroys the unrighteousness 
and is blemishless, beneficial to the world and bestower of good fortunes on 
humanity, I, being desirous of explaining and interpreting the Vedas, compose 
this great commentary (bhāsya). 











oa | ae alaag ae al qaag ge At sana? | 
afa madangi ar ffzaad n 
sūda 1 aa abe: awa: n 
(fadam, II. 1) 
(1) werranafefaraged fred gt rada, 
fer aa amad faaaga-durd-facdfanīt | 
areni fare fear fg stat qra: garasa, 
a aat famia Ar g arama 1 
The word wwa, from the root WIS ‘to speak” with wq means 
an exposition, gloss or commentary as in the word Veda-Bhāsya, especially 
a commentary that explains Sūtras or aphorism, by words with comments 
of its own. 
Cf. quat awit ua gē: aarqarfefa: 1 
safa a awia TCA arafa fag: u and 


| gasaan ad maga wag n 
(Sisupalavadha, II. 24) 


a es a V S IU A, GP 


| 
| eeepc ere we 
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(2) I commenced this great commentary on Sunday, the first day 
Of the bright half of the lunar month of Bhādrapada in the year 
(Vikrama Era) 1933. 


(3) Let the noble people (dit. sinless- %4-+3#4) know that this 
commentary has been composed by one, in whose name the word Ananda 
(i.e. bliss) which is realised only by the self, shines after the word Daya (i.e. 
compassion) and after this word Sarasvatī (i.e. learning) dwells (as if 
Sarasvatī lives) under divine shelter doing good to all. He is celebrated for 
his noble virtues and Vedic studies. 

(4) By the grace of God, may I accomplish this Vedic commentary 
for the benefit of all men, giving the right and correct interpretation, based 
on rightly valid proof. 


(5) I shall lucidly explain here the meaning of the Vedic stanzas in 
Sanskrit as well as in Prākrta (i.e. the language of common people, <> 
Hindi) and this will satisfy all desires. 


(2) Fadargadēt Maas faa a 
sfacenfacaart aena: Sal AAT N 
According to the am of agtn awat nfa: (i.e. figures are written 


from right to left) the phrase tatrargurtēž gives 1933. The words «tē, 
TIM, AE and urā denote 3, 3, 9 and 1 respectively. 


(3) aw mad faaafa oe: cateafafza:, 
Arata faaafa far garai 
eq Garie saag daaaam- 
si ad daaa agana: N 

It is very common with the Sanskrit writers that they give their 
names in this manner : cf. (a) "fētragd afaq saaà v” (Šišupālavadha I). 
(b) gua: mà gfaftfa gg: Fact agd: (Sakuntala, II. 14). 

Shri Ghasi Ram wrongly translates this.verse : "Let the virtuous 
know that this work has been composed by one whose name (Dayānanda 
Saraswati) is synonymous with noble qualities and Vedic study etc.” 

(4) agrāra Rada ami manaa: | 
gaug am fada n 

© asama aq weneaafad QA | 


madai aa feat stage RMN 
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| (6) I shall explain the mantras by following the ancient method of 
interpretation of the Āryan saints and seers (i.e. Munis and Rsis) and not 
otherwise (i.e. the method which was followed by Sayana and others). 


(7-8) This (commentary) will frustrate and foil all blemishes of 

! modern commentaries and glosses, casting a slur upon and grossly 

misinterpreting the Vedas and will reveal the ancient and accurate meaning 
of the Vedic lore. 


4- May this attempt (of mine) be successful by the grace of Lord. 


(6) mai gaioi at sarenrūfa: Marat 1 
ai gari Ararat anaa g araa N 


The distinction between a muni and a rsi can be explained thus ; 
Rsi is an inspired poet or sage ora singer of sacred hymns. They are the 
Seers of the Vedic hymns. Cf. 44} Wrassarx: and aūdama . According 
to Yaska, aq grad U fä: i.e, they are the persons to whom the Vedic 
hymns were revealed i.e. Seers (e.g, gra, afacs, afa, anea etc.). Muni 


F (aa ša ga, Uņādi. 4.122) is a sage, a holy man, saint, devotee or 
an ascetic. 
l Cf. (a) gatarag aa: (Gira, X. 37) 
l (b) gangnam: gq fanargg: 1 
damma Raad: afara n 
| (Gita, II. 56) 
+ O ®ergfeeed: à daria: Fagan 4 
Am: aa faretg:—araard-faasiat: ti 
i (8) Sarge seta aat a: araa: | 


j gawa aga sad gira u 


= o O 





LORD’S PRAYER 


(1) O Lord! Creator (of this universe), ward off all ills and evils 
(from us) and bestow upon us only what is good (for us). (YV. XXX. 3) 


Explanation 


O God, Thou art all-existence, all-intelligence, and all-bliss, most 
merciful, possessed of infinite knowledge, bestower of knowledge and science 
(Deva) illuminer of the whole universe—the Sun etc., revealer of the 
knowledge, bestower of all joys, (Savitā)—creator of the whole universe. Do 
Thou dispel far away our all miseries and all evil properties and surround 
us and graciously provide us with that happiness which is absolutely free 
from all pains and which through the attainment of real knowledge leads to 
prosperity in this life and to final beautitude in the next stage. Do Thou chase 
away all evil obstacles from this work of composing commentary on the 
Vedas, even before, they could occur. 


O Supreme Brahman! be compassionate unto us and bestow upon 
what is good, such as sound health (Jit. body), discrimination, (willing) 
co-operation (of others), efficiency and the light of the true knowledge etc. 
May we (be able to) write, through Thy favour, this significantly correct 
commentary on Thy work—the Vedas, which may shine forth with radiance 
of true knowledge and also have the support of all proofs e.g., direct 
perception, &c. May this all, by Thy grace, be beneficial for the whole 
humanity. Be kind to ordain, O God, that people may hold this commentary 
in the highest faith and show the utmost regards for this. Om! (YV. XXX. 3) 








a) fati da afaina aega 1 
aq uz aa agan (YV. XXX. 3) 
Also occurs in RV: V. 82.5. 


The word Savitā is derived from the root Ẹ (to stimulate) with gu. 
It means stimulator, generator or creator. The Nirukta explains this word 
as afaat aden safaat (X. 31). According to the Nirukta, it also means the 
Sun anfacatsfa afadteaa (X. 32). In nearly half of its occurrences, the name 
is accompained by Deva when it means “the stimulator or creator God.” 
In one stanza (RV. III.62.10) he is besought to stimulate thoughts of 
worshippers who desire to think of the glory of the Creator. This is the 
celebrated, Gayatri mantra, which- is also called the Guru mantra. The 
Sun is also a great stimulator of life and motion in the world. 
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(2) Obeisance to God, the greatest and the most high, who governs 
the whole (universe and all times) past, present and future and who is the 
absolute bliss* (free from the slightest trace of pain). (AV. X. 23.4.1) 


(3) We offer homage to God, the most excellent and themost high, 
whose feet are the earth, whose abdomen is the atmospherical region 
(antariksa) and who has formed the upper most region, illumined by solar 
rays (divam) as the head. (AV. X. 23.4.32) 


(4) Deepest reverence to Lord, the most high and preeminent, whose 
eyes are the Sun and the Moon, renewed again and again and who has 
created fire as the mouth. (AV. X. 23.4.33) 








(2) aud vaig ad matassa | 
Kaira a Bae der àsa malā art: n (AV. X, 23.4.1) 
(3) arg yf: gamamtematata | 
faa aas gali ar sàs adīt «rt: ui (AV. X. 23.4.32) 
(D aa gima: aaa piia: 1 
alta aram aiei ae sacar walt aH: 11 (AV. X, 23.4.33) 
* The word ax has been translated here as ‘bliss’. According to the 
Nighaņtu and the Nirukta, the following meanings can be ascribed to 
this word : 
I “Heavenly region or the Sun’ : aterarguetft ga feavarfacaea 
= (Nirukta, 11.13) ; <a: 1 gta: area oat aeg aa 
Sit sa mamma | (Wighantu, 1.4); aufa wala g ae: 
(Nirukta, 11.14, 1V.4), 
Il. ‘Water’. It is given in the names of water. (See Nighantu 1.12). 
Ill, ‘Heaven, paradise’, as in aaf. In classical literature it is 
very common “rarqa” etc. (Amarakosa). 
IV. The sky, Ether. 


V. ‘The space above the Sun or between the Sun and the polar 
star.” 
VI. The third surgfa. 
VII. Radiance or glow. 
VIII. ‘Bliss, free from the slightest trace of pain” 
ch aa gta afar a a cere | 
afandi 4 da ge ea: TRETEN I 





U 
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(5) Adorations to the Supreme Being, whose in-breathings and 
out-breathings are the air, whose eyes are illuminating rays (atgirasas)* and 
who has made the directions as the organ of hearing. (AV. X. 23.4.34) 


Explanation 

Our deepest homage to the highest and the greatest God, Who rules 
over the entire universe and also over the times past, present and future; 
i.e., Lord of all and is beyond the limitations of times; Whose character 
is absolute and decayless joy ; where there is no slightest tinge of pain i.e., 
God full of surpreme bliss. (2) 








O wea ad: sora aANT | 
faut ara ame Siesta aval AH: 11 
(AV X. 23. 4. 34) 

* The word Aigirasas is derived from ag mat, (afa Fee 
Unadi, IV.235). According to the Aitareya-Brahmana it is from ‘agtt; 
“sga maa Asfepeatswaq”. So the Nirukta (III.17) explains the word as 
(ARG ATT: (dare azar ssaa: Angirasas is also an epithet of Agni. 
Etymologically it is connected with Agni. For instance : 

(a) ag agi am ad RaR | 

alaa aanfg T: n (RV. 1.1.6) 

(b) amg: agneganfqe: 1 (RV. V. 11.6) 

Thus it means firy rays or illuminating rays. In Vedic literature, 
we also come across adjectives like aifttaeam: (i.e., very rapid), especially 
like Agni, devouring everything. 

Ralph T.H. Griffith translates these stanzas as follows : 

2. “Worship to loftiest Brahma, Lord of what hath been and 
what shall be ; 

To him who rules the universe and heavenly light is all his 
own.” (AV. X. 23.4.1). 

3. “Be reverence paid to him, that highest Brahma, whose base 
is earth, his belly air, who made the sky to be his head.” (AV. 
X 23.4.32). 

4. Homage to highest Brahma, him whose eye is the Sun and the 
Moon who groweth young and new again, Him who made 
Agni for his mouth.” (AY X, 23.4.33). 

5. Homage to highest Brahma, Him whose two life-breathings 
were the wind ; 

The Aūgirasas his sight ; Who made the regions be his means 
of sense, (AV. X. 23.4,34). 





LORD'S PRAYER T 


The earth is His feet (pramā), the cause of real knowledge, (i.e., people 
living on earth acguire knowledge). The space between the sun and the 
earth is His belly and Who has made the sky, illumined by solar rays, as 
His head. (3) 

To Him—whose eyes are the sun and the moon, which renewed again 
and again in the beginning of creation and who has made fire as His 
mouth. (4). 

The continuous adorations to the greatest Supreme Being of infinite 
knowledge whose two vital breathings (prāņa and apāņa) are the entire 
wind, whose eyes are the aigirasas i.e , the illuminating rays : (vide Nirukta, 
III. 17) and who formed the directions disah as the cause of all acti- 
vities. (5). 


(6) May we adore with oblations, the blissful Lord of creatures 
(kasmai)* the giver of spiritual knowledge, of power and prowess and Whose 
commandments all the learned people ‘devah’ acknowledge, Whose shelter is 
salyation and disregard of Whom is (misery and) death. (XY. XXV. 13) 








+ Ag: agrt: agat: (Nirukta, ITI. 17) 
(6 a aaa aaa aa fara gaad fed aed Zar: 1 
aed gs aed eg: grēki tanu efaat fada N 
(Y V. XXV. 13) 
RV. X. 121.2: The first part of the second line is difficult. 
Prof. M. Miller translates it thus: ‘‘Whose shadow is immortality, whose 
shadow is death.” The meaning may be that His cold shadow (his dis- 


pleasure or ignorance of him) is death while the shadow or knowledge of 
His bright glory makes His devotees immortal. 


Griffith renders this verse : 


“Giver of vital breath, of power and vigour, he, whose 
commandment all the Gods acknowledge ; 


The Lord of death, whose shade is life immortal. What God 
shall we adore with our oblation ?” 

The word (kasmai) may be interrogative pronoun, but Dayananda, 
on the authority of the Satapatha Brahmana says that it means sarafa or 
gaasg. Cf. “qmd g::” (Satapatha, VIL. 3). 

“ka” also means happiness or joy as in maka which is explained 
thus: “a qda; a ataa,” Yaska says “alae gammu, aaa 
sadaq” (Nirukta, 11.14), 
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(7) May (there be) peace in the celestial region, may there be peace 
in the intermediate regions, may there be peace on the earth, may waters and 
herbs (bring) peace (to us) ; may trees be peaceful, may all learned people 
(Visvedevāļ) bring peace (to us); may the Vedic lore (propagate) peace 
(in the world) ; May all things be (source of) peace to us; may peace 
bestow peace on all and may that peace come to me also. (YV. XXXVI. 17) 


(8) From whatsoever region Thou desirest, make us fearless thence ; 
grant happiness to our off-springs (praja)* and security, to our animals. 
(YV. XXXVI. 22) 


() a: nPaeaaCmita: gad man: miadgaa: mft: 1 
aada: miaa: mea: aa mia: aiVeba: ma mia: at ar 
mīfatf | (YV. XXXVI. 17) 


Cf.: The nearly similar verse in Atharvaveda (XIX, 9.14) is also ` 
found which ends differently : 


qan midak miad: miam: Mfaddag: mfiadaerda: 
mfatari & žar: mia: ad Aaa: mea mba: mia: mtia: 1 ant: 
mafa: a4 mfa wanda ag att afeg wt afte and aegri afegia ad- 
Ha Aarg a: 11 

Sāyaņa and others translate the words Yisve devah as ‘all gods” 
But ‘Dayananda takes in the sense of ‘the learned men’ “fagtat fg dar: 
(SB). This is derived from 4/fea tsr-fafeitaruagttafarafastanarata- 
«iffamfiag with aa (P. III. 1.134) i.e., donor, imparter of joy or happiness, 
conqueror, illuminator, Yaskaalso states the same thing, “Sat grata 


Aagi Mamat gegrāt aada ar’, (Nirukta VII.15). In the commentary, 
Durga adds “gg g wad} agagdatsua sfa fata: 1 (XII. 38). 


(8) aa aa: uzlādi aal at add gēl 
wat: ga meMsda a: yd: u (YV. XXXVI. 22) 
Griffith renders it as follows : 


“From whatsoever trouble Thou desirest, give us safety 
thence. Give to our children happiness and to our beasts 
security.” 
From this translation, it is clear that the words “aat aa:” give the sense of 
“from whatsoever trouble.” But Dayānanda says “aat adt tena ēd uritgā 
argaauraaui Acct wtf” ie, “from whatsoever region in which you 
desire to plant and maintain a world.” The second interpretation is 
better. God, who is all merciful never desires trouble for his devotees. 
(continued) 


LORD'S PRAYER 9 


(9) Wherein, the Recas, Samans and Yajur-verses, like spokes in the 
hub of a car, are inserted (pratisthitāh) and wherein all the knowledge 
of creatures is inwoven, may that mind of mine be moved by right resolve, 

(YV., XXXIV. 5) 
Explanation 

(ya atmada) He, who is the giver of knowledge and wisdom ; (balada) 
the bestower of nourishment, integrity, prowess and firmness upon the body, 
bodily organs, vital airs (prana), the soul and the mind; (yasya-) whom 
(visye deyah) i.e. all the learned worship and whose commandments they 
acknowledge ; (yasya chaya-) whose shelter (i.e. favour) is salvation and 


According to Dayānanda awtea: and 4479: are in ablative case, 
ie., May we have no fear from men and animals inhabiting any regions. 
But I preferred the dative case, i.e., give happiness to our off-springs and 
animals, Both the interpretations are correct. 


The word prajā is from sa to be born or produced. It 
means (i) off-spring, progeny, issue, children, brood (of animals). Cf. : 
sadarsttargu (Raghuvamša, I. 73), starā qeAfaara (I 7), srsīreg: 
gsagst Wa 1 (Pāraskara) ; (ii) posterity, descendants ; (iii) a creature ; 
(iv) subjects, people, mankind. cf: AArd: ANS: SAT: and also SAE SAN: Fat 
sa aafaa (Sākuntalā). sa farmer wre aco aft. a faar 
farai Bact angaa: (Raghuvamsa). See also Manusmrti, I. 8 ; Ul. 42, 
and Yājītavalkya-Smrti, 1. 269. 


(9) afaa ea: ma aay afena sridfēšar taararftamu: 1 
ach Raa Vaida garai ea aa: Rad gemeg n 
(XV. XXXIV. 5) 
Reh yaa (Hat) +frag (U. II. 57) aafa—gafta gar ar 
i.e., by which we praise—=Rgveda. Pratisthitāh—,/ata+-xar--x5 (Panini, 
III. 2.102 and VII. 2.35—are estalished or included. Arah—./2@ to go+ m 
(P. III. 1,135) =spokes. 


Cittam— 4/ faq to know+- (P. III. 2.102) —Knowledge or thought. 


Otam—*ar-- ža (arg aad)” (P. II. 2. 102) = strung, 
woven, sewn with thread across. 


Siva-sankalpam—fua: agett ura agma (P. II. 2, 24.)—having 
righteous or auspicious intention, 
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whose disregard or want of protection is death, i.e., the cause of birth and 
death ; (kasmai-) for this KA i.e., lord of creatures, may we offer oblations. 
“Prajapati is verily ka” (is stated in the Satapatha-Brahmana, VII. 3).* May 
we constantly adore with offerings of love and devotion the Blissful 
Supreme God. (6) 

(Dyauh Santih) O Almighty Lord, may the shining firmament, the 
intermediate region,'the earth, water, herbs, plants, Visye Devah i.e., all the 
learned, the Vedic Lore and the entire universe, through Thy favour and our 
devotion unto Thee be peaceful, safe and secure for ever. They may 
be favourable to us so that we may (be able to) write this eric commentary 
with ease. 

O God, elevate us as well as the whole world, in every way, by this 
universal eleviation and afford us best help of knowledge, discrimination, 
wisdom and health. (7) 


(Yatoyatah) O. God, make us fearless from all those regions, wherein 
it is Thy will to plant and maintain a world. In this way, may we have no 
fear, through your favour, from any quarter in any way. (šan-nah kuru-) 
Similarly may we get rid of all fears from men and animals living 
there. Grant us security from all regions, as well as from men and beasts 
inhabiting there and through your favour, accomplish us with the bliss of 
righteousness, riches, enjoyments and final liberations. (8) 


(Yasmin Rcaļ) O Glorious Lord, O Ocean of mercy ! the mind where 
Reas (Rgveda), Samans (Sūmaveda) and Yajur-verses (Yajuryeda) are firmly 
established and where real and true knowledge of salvation resides. (yasmin 
cittam-) In which men’s knowledge (cittam){ in the from of memory 
is held in, like pearls by the thread. Where and like what (are they inter- 
woven ?). Like spokes in the hub of a car they are held in. May that 








* agana «:” (SP., VII. 3). 

+ The word cittam (meaning knowledge) has already been 
explained. According to the Amara-kosa it means heart or mind. Cf. : 
fad g dat gad card Gerad ar”. 

But in the Vedic literature it has both the meanings, mind as well 
as knowledge. Yāska, explaining the Mantra “a aaufta” etc. (RV II. 10.1) 
says, “wae franfaasaife | fad ddā:” ie., mind of another person may 
waver. (Nirukta, I. 6). But the Nighantu reads it in the synonyms of 
prajiid. See Nighantu III. 9. Yaska (IX. 33.1) also says: “faafa— 
samf” Dayānanda takes the word citta here in the sense of “knowledge.” 


LORD'S PRAYER 11 


mind of mine, by your grace, be moved by noble resolve and adhere to only 
what is good and thus be enlightened with (light of) truth so that the 
accurate commentary of the Vedas may come into light. O Omniscient 
Lord ! you know all and everything. Be gracious to us so that we, without 
impediments, may be able to make this Vedic commentary correct and 
complete and to preach and propagate your glory and the true inter- 
pretation of the Vedas. Having gone through this, may all of us acquire all 
the noblest qualities. May you bestow upon us this favour. With this 
purpose (in view) I offer this prayer to you. Be gracious soon so that this 
all-beneficial attempts may be successfully accomplished. (9) 


THE ORIGIN OF THE VEDAS 


(1) “From that universally adored (Sarva-hutah) and omnipresent 
(Yajtia=Visyu) God, Rgveda and Sāmaveda were born: from that (God), 
Atharyaveda was produced ; the Yajurveda was born from it.” YV. XXXL7 





(1) amalg gara dāga gu: mala afa? | 
galva afa aeng agata amaa i 
(YV. XXXI. 7) 


“Yojña”. This word is translated by all Europeans as ‘sacrifice’. 
Prof. Macdonell renders this verse as below : ' 
“From that sacrifice, completely offered, were born the hymns 


and the chants ; the metres were born from it ; the sacrificial 
formula was born from it.” 


Griffith evidently could not accept this wrong rendering. He improved 
upon but could not find the right interpretation. I cite below his 
translation also :— 
“From that great General Sacrifice, Recas and Sama hymns 
were born ; 
Therefrom were spells and charms produced, the Yajus had 
its birth from it.” 
Sāyaņa in his Upodghata clearly says: “aema ummg—asritata ; aiga: = aa: 
gamag” etc., ie., “from that adorable and universally invoked God.” 
Thus according to Sāyaņa the word yajīta here means ‘adorable God’ and 
not “sacrifice” as it is interpreted by Europeans. 


The word yajīta is from the root am (dagaragfartorarag) to 
sacrifice, to adore, honour or revere or to dedicate or give. Thus it has 
both the meanings, ‘sacrifice’ as well as ‘adorable one’. If we take the 
context into consideration, the meaning of sacrifice has no justification 
here. Vedas were not born from any sacrifice. They were revealed by 
God for the accomplishment of yajītas. 


Cf. “gag agigi AUS; WAIATA |” (Manusmrti) 
(contd.) 
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THE ORIGIN OF THE VEDAS 18 


a a a a 


Sāyaņa's interpretation of the word yajña is better and is based on 
etymology. Dayānanda goes a step further and cites the Satapatha-Brahmana 
in order to support his etymological meaning. “ast 4 fasm:” ($B I. 1.1.13) 
i.e., “yajiia is verily Vişņu.” Visnu means Omni-present God “afte qå = 
aAa anat Gita a faem:” i.e. Visņu is so called as He pervades the 
whole universe. 


Sarvahutah =a + Vg (amaa: maA drtā)--x (P. I. 2.102) 
i.e., universally worshipped or adored. 


“Reah” = / 74 to praise + feq (U. II. 57). safa qafa gar at 
(by which we praise). It denotes Rgveda. 


Samani= Vad) +afia (U. IV. 153). Yāska in the Nirukta 
explains it as follows: “ma ufraagar, aeaaat, acat an AN gfa AGAT”? 
(Nirukta, VII. 12). According to this, the following are the etymological 
meanings of the word Sama: (i) 1 aftaagat i.e, Sāma is so called as it is 
mixed with Reas. (ii) ‘aeda? „/ag(«tatī) to throw i.e., Sama is thrown 
in the Reas. ‘sfarafaa fg aq æfa nafa’ 1 (Durga). (iii) ‘eaat at (ara 
waf) As the Samagana is a final item in a sacrifice. (iv) “at aw 
Aà afa datgī;'. Yaska cites here the views of Naidanas who say that Sama 
is equal to Reas. 


“Chandansi’’—Macdonell interprets it as “metres”, i.e , metres were 
born from it. Griffith translates it as ‘spells and charms’ and adds, 
‘probably those of the later collections of the Atharvaveda. But according 
to Dayananda it refers to Atharvayeda. He says: ‘‘@arat maemfaueataa- 
aa grga gf ga agdemadageatafa maafa i” i.e, The Vedas 
contain various metres—Gayatri &c but not withstanding this, the word 
Chandansi (metres) is used to indicate that the Atha: vaveda was revealed 
by God, 


The word (chandansi is derived from vafa (arg) +444 (U. IV. 
186,219). The worshipper rejoices in reciting the chandansi. In the 
Nighantu (III. 4), it is explained graerāfa safe i.e., by which we worship. 
Yaska says: “gaia gear” (VIL. 12). 


“Yajus”— /aq--sq (U. IL. 115). Vaska also says: “aqãaà:” 
(N. VII.12) i.e., from yaj to worship or adore, Yajurveda. 


rr 
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(2) “Tell me who is that Divine Being, from whom the Rgveda (Rcas) 
was produced (lit. ‘hewed off”), from whom the Yajurveda was brought to 
light (Jit. ‘chipped’), whose hairs are Sama-verses and His mouth the 
Atharyangiras ? (He is) Skambha (i.e. All sustaining God)? (AV. X. 7.20) 


Explanation 

(Tasmat yajītāt) From that Supreme and Perfect Being (Para-Brahman), 
who possesses the attributes of Self-existence, Consciousness and Bliss (sat, 
cit, ananda), who is Omnipotent and universally adored, were born the 
Rgveda, Yajurveda, Sāmaveda and Atharvaveda (Chandānsi). That is to 
say that four Vedas were revealed by Him alone. 

The word ‘sarva-hutah’ can also be taken as an adjective, (gualifying) 
the Vedas. Vedas are sarva-hutah, as they also are worthy of acceptance 
by all*. 

The two verbs ‘jajñňire and ajayata’ (both meaning ‘produced’) are 
used to denote that the Vedas contain numerous sciences. Similarly the twice 
repeated pronoun *tasmāt” (from him) emphasises (the fact) that God alone 
is the revealer of the Vedas. 


All the Vedas contain various metres—Gayatri- &c ; not withstanding 
this—the word "Chandānsi” (metres) denotes that the fourth Veda—the 
Atharvaveda—was also produced (by God). 

According to the Satapatha-Brahmana (where it is stated that ‘‘verily 
Visnu is yajāa” (I. 1.2.13)f ; the word yajfia means “Visnu”. Now Visnu 
is God as the attribute of creating the whole universe can be applicable to 
God alone and none else. ‘‘Visnu created this (visible and invisible) world, 
and He supports the threefold world.” (ŒV V. 15)$. 


—— 





(2) amaA AMAA agåeata nana | 
amii ma «tatavalfemtēt gea 1 
ward d afg wan: Raga a. N (AY, X. 7.20) 
The word *Skambha” is derived from the root t#FY to create, 
to stop, impede or restrain or to stop. Thus it means =support, prop, 
stay, i.e., God, who supports all. All other words in this verse have already 
been explained. 
* ga: Aga wala Aa: adaa: | 
{ aÑ à fao: n (SB I. 1.1.13) 
$ Yajur Veda : 
ge fenaasā dar fred aq (XV V. 15). 
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He is called Visnu as He pervades the mobile and immobile world. 
Explanation 


“Tasmat” Who is that Divine Being, the Almighty and the Supreme 
Brahman, by whom the Rgveda, Yajurveda, Samaveda, and Atharvaveda were 
brought to light ? Similarly (who is He ?) whose mouth— the foremost part—is 
the Atharvayeda ; hair— the Samaveda ; the heart—the Yajurveda and the life 
breath, the Rgveda? In this way it is a figure of speach, called Metaphor. 
Tell me by Whom four Vedas were produced. It is a question. The answer 
to which is, “Be it known to you that He is Skambha—ihe all sustaining 
Lord.” 


Now this must be accepted that no other Deva than the al! sustaining 
Lord is the author of the Vedas. The Satapatha clearly states (XIV. 
5.4.11) that “the Rgveda, the Yajurveda, Samaveda and Atharvangiras are like 
the breath of that Greatest Being.”* 


Here Yajnavalkya says, “O Maitreyi, let it be known that the four 
Vedas—the Rgveda &c.—came out of God who transcends even space, like 
the breath easily and naturally.” As breath goes out of the body and again 
goes into it; so the Vedas are revealed and withdrawn again by God (at the 
time of creation and dissolution). (2) 


Some one might object here, ‘How could the Vedas, which are con- 
sisted of sounds (i.e. words) only be produced by God who possesses no 
bodily organs (nir-avayava) ? Here we say,’ “This objection is untenable in 
connection with the Almighty.” He always has the power of acting without 
(the help of ) all such instruments as the mouth, the vital breath &c. More- 
over, as at the time of reflection, we, in our mind, pronounce words and ask 
and answer questions (without using our external bodily organs) so we must 
believe that the same is true of God also. In his work, the Almighty never 
requires help of any body or any thing. True, that we do need aids and 
helps in our undertakings, but such is not the case with Lord. When the 
incorporeal (/it-limbless) God has created the entire cosoms (lit-world), what 
objection there can be raised to His having revealed the Vedas. God has 
created extremely surprising objects in this world, whose composition is as 
subtle and fine as that of the Vedas. 


(The pūrva-paksī i.e., the objector may retort here saying that the 
similarity between the world and the Vedas is not true) because no one except 
God has the power to create the universe, but in the case of the composition 








* Ch ga ar alea ag qaa faafaataa ag wA aga: 
urmddisuaifg tu: | (ŚP XIV. 5-4.11) 
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of the Vedas, men might have had the power to compose them just as they 
have power to write other books. Here our contention is that men have 
become able to compose books, only after studying the Vedas of Divine 
authorship and not otherwise. None can become learned without self-study 
(pathana) and receiving instructions ($ravaņa) from others. As now-a-days 
men acquire knowledge by reading some treatise (sastra), receiving (Jit. hear- 
ing) oral instructions and observing the (worldly) events. It can be explained 
by the following (example). Suppose a human child is kept in absolutely 
lonely place upto his death, being provided (of course) with food and drink 
etc., but never holding the slightest talk with him by means of speech 
As that child would not achieve the smallest knowledge worth the name, 
and as the wild human beings of the great forests behave like beasts until 
they receive instructions (upades‘a) from others, so all human-beings would 
have behaved (like beasts) from the commencement of the creation upto 
the present day, had not they received instructions through the Vedas. 
Not to speak of them, then their possessing of the power of composing books. 


(The pūrva-paksī i.e., the objector again retorts and says that) this 
statement is not acceptable. God has granted men innate knowledge 
(svabhāvika-jūanam). This is superior to all bookish knowledge. Without 
this it is impossible to know the relation between the Vedic words and their 
imports. By developing that (innate knowledge) men would be able to 
write books. Hence, it is useless to believe in the Divine authorship of the 
Vedas. 


At this point we ask: Has not God granted this innate knowledge 
to the child, who was brought in seclusion without providing any instruction 
as mentioned above or to the wild dweller of dense forest? And how is it 
that we, too, do not become learned without receiving (proper) education 
and without studying the Vedas? It is, therefore, concluded that mere 
innate knowledge is of no avail to a man without instruction and self-study. 
As men write books after acquiring multiform knowledge from the learned 
(teachers) and by studying the works of the learned, so all men, ultimately 
have to depend on Divine knowledge. 


Moreover, in the beginning of the creation, there was no system of 
learning and teaching, nor there was any book (available to be read). 
Consequently none could possibly acquire knowledge (vidya-sambhava) 
without receiving instructions from God. Hence, no man was able to 
write a book then. Men are not independent in the matter of empirical 
knowledge (naimittika-jīāna) and the mere innate knowledge is insufficient 
for the acquisition of knowledge (vidyā-prāpti) in general, What has been 























Ā Z S S IIIýERE 
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said that innate knowledge is superior (to all and is self-sufficient) is absurd. 
As it falls in the category of instruments (sadhana koti) like the eye and as 
the eye is powerless to do anything without the co-operation of the mind, so 
innate knowledge is also too weak to acquire any thing without the 
help of the Divine knowledge and the learning of the learned men. 


“What was God’s motive in revealing the Vedas ?” 


This question is to be answered by another counter-question. ‘What 
could be His motive in not revealing the Vedas ?” 


“We do not know how to answer this (counter) question” will be 
(the plausible) reply from the objector. 


“Tt is truly so. Now you listen what object God has in revealing 
the Vedas.” 


Q. “ls God’s knowledge infinite or is it not so ?” 
AL “Ttisiso2” 

“What is its advantage ?” 

“Tt is for His own benefit (svartha).” 

“Ts not God, benevolent to others ?” 

“He does good to others. But what of that ?” 


PO PA 


This shows that the aim of knowledge is self-interest as well as of 
others. Had not God employed His knowledge for our instruction, it would 
have been futile in one respect. God has established the utility of His 
knowledge, by imparting it to us in the form of the Vedas. God, like a 
father, is the most merciful. Asa father always cherishes compassion for 
his off-springs, so God, most mercifully revealed the Vedas for the benefit 
of entire mankind. Had he not done so, the eternal gross ignorance (andha- 
paramparā) would have been in vogue and thus men, being unable to 
accomplish righteousness (dharma), prosperity (artha), enjoyments (kama) 
and salvation (moksa), would have (ultimately) been deprived of the Supreme 
Bliss. When God, most compassionately created bulbous roots, fruits and 
herbs etc. for the happiness of the created beings, why should He not have 
revealed (lit. imparted instruction) the Vedic knowledge, which embodies 
all sciences and bring to light all kinds of pleasures. The amount of happi- 
ness, which one feels in enjoying (Jit. in acquiring-praptya) all the best 
things of the universe cannot be compared with one thousandth part of the 
pleasure, which a learned man experiences. It is, therefore, definitely 
decided that the Vedic instructions (Veda-upadesa) are divine. 
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O. Whence did God procure the writing materials e.g. pen, inkpot 
etc. for scribing the books of the Vedas ? 


A. Here our explanation is :— 

It is surprisingly (aha-haha) a formidable (Jit. great, Mahati) 
objection, raised by you. As God created this universe without 
the assistance of bodily organs e.g. the hands, the feet etc. and 
also without the help of all instruments and materials, as wood, 
clay etc. so the Vedas were also revealed. You should raise no 
objection regarding the composition of the Vedas by Omnipotent 
God. But (remember) He did not reveal the Vedas in shape of 
books in the beginning (of the creation). 


In what form then ? 


In the form of (the inspired) knowledge. 


In whose consciousness (were they revealed) ? 


To the consciousness of Agni, Vayu, Aditya and Angirasa. 


Qo rH FH 


But they (Agni, Vayu, Aditya and Angirasa i.e. Fire, Air, Sun 
and Light) are inanimate things, devoid of consciousness. 


A. This is not so. In human bodies, they were human beings 
(born) in the beginning of creation.* 


Q- How isit? 


No inanimate object can perform an act of intelligence. Where 
the primary meaning (of a word) is incompatible, itis the sphere 
of lakşaņā (i.e. Indication ).f For instance, if a credible 
person were to tell another that the bed-steads were crying 





* Sayaņa also corroborates, “sitafand<faaratfaed: darrgeatfaa- 
aa” (wma: ) 1 
t Cf.: genna ag-gaat aasi: setae 1 
sè: aan n aam naa N 
(Sahityadarpana) 


i.e. where the Expressed meaning of a word is incompatible with 
the context, we take secondary sense by /aksaņā i.e. Indication, 
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(asat: Aafa), then it is inferred that persons sitting on the 
bed-steads are crying.* The similar method is also to be adopted 


* 


There are three powers of words (Meaņftaaut) to signify 
different meaning of all words, ie. Abhidha, Laksaņā and Vyañjanā. 
Abhidha is also called Mukhyā-vrtti i.e. the Primary power ; which is 
defined as :-— 


“aa dèi atmarefrarfan n” (Sāhitvadarpaņa. I) 


Abhidha or the Primary power conveys to the understanding the 
meaning which belongs to the word by convention (sanketa). Abhidha 
expresses the conventional meaning of a word. This saketa or convention 
is also fourfold as Jati, Guna, Dravya and Kriya. 


The second power is called Laksana or Indication. It is defined as :— 
“aeria ag a aarats4: waaay 1 
sè: gators aria aana 1” (Sahityadarpana TI) 
When the primary meaning of a word is incompatible (with the 
Test of the sentence), this power of Indication is communicated (to the 
word); whereby another meaning (than the Expressed one) connected 


therewith becomes apprehended, either through usage—(Rudhi) or through 
some motive (Prayojana). 


The sentence “afag:argfas:” is an example in Rūģhilaksaņā. It 
means: “Kalinga i.e. (Orissa) is rash”. But the quality of rashness is 
found in sentient beings only. Thus the primary meaning of the word 
Kalinga is inappropriate here. This is ‘Heard ara”. Hence, the word 
Kalinga causes us to think of the men, residing in the country ; this meaning 
is connected with the primary meaning “country”. 


To take another example “agat tu: or “herd-station on the 
Ganga.” The word Ganga primarily signifies a “stream of water”. But 
this meaning is inappropriate here as a herd-station cannot be built over 
a mass of water. Thus there is 4errdara. This incompatability leads us 
to think of the bank, which is connected with itself (Gaigā) by relation of 
proximity, Thus there is ''Tad-yoga”, (Contd.) 
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here.* The light of knowledge possibly shines in human beings 
alone. Here we cite the following authority (from the Satapatha 
Brahmana in support of this) :— 





(Contd, from page 19) 
This power of a word by which we understand “men” from the 
word Kalinga and “Bank” from the word Ganga is called “Laksana’. 


The first example is based on convention i.e. Rudh? and the second 
one on purpose i.e. Prayojana. This Laksana has eighty varieties according 
to the Rhetoricians. 


The third power of words is Vyaītjanā. Its simple definition is as 
follows :— 
“faxateafameng aardi ategā gr: 1 
a afa: asaan ATA maenas a |!” (Sahityadarpana) 


When Denotation (Abhidha) and other powers cease after discharging 
their function, that function of a word or its sense etc. by which a further 
meaning is conveyed is what is called Vyanjana i.e. Suggestion. 


This Vyaīījanā is twofold (1) that which is based upon a word’s 
power of Denotation i.e. Abhidha-mnula and (2) which is based upon its 
power of Indication (Laksana-mula). 


In Laksaņā-mūlā Vyaītianā we may take the example of “giai alu: 
(i.e. a herd-station on the Ganīga). Here the power of Denotation ceases 
after denoting the meaning of “a mass of water”, and when the power of 
Indication ceases after conveying the meaning of the “bank”, then that 
power by which the excess of coolness and purity is conveyed, is called 
“Suggestion or Vyaiijana” based upon “Indication”. 
We have explained here very concisely the three Powers of words. 
The interested reader may refer to the Kavyaprakasa or Sahityadarpana. 
This brief explanation given here will help the reader in understanding our 
text. 


* This is to say that we should interpret here Agni, Vayu, Ādityā 
and Angiras as Proper Nouns denoting four seers, called by these four 
names, They were human beings. These words do not signify here 
inanimate objects of nature—Fire, Air, Sun and Light. 
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(3) From them, when they meditated, were produced the three 
Vedas: from Agni was produced the Rgveda, from Vāyu, the 
Yajurveda, and from Sūrya, the Samaveda. 


God inspired their consciouness and the Vedas were revealed through 

them. 

O. This is really true. We infer (from your statement) that God 
gave them knowledge and they composed the Vedas with the 
help of this knowledge. 

A. Do not take itin that sense. In what form did God give them 
knowledge ? 

Q. In the form of the Vedas. 

Was that knowledge divine or was it theirs own ? 


A 
Q. Surely it was God’s. 
A. Then, who did compose the Vedas ? God or they ? 
Q 


God composed them as they (the Vedas) are His own knowledge : 
(lit. they were composed by Him whose knowledge they are). 
Then why have you raised objection and say that they (Agni and 
others) composed them ? 

Q. To come to the definite conclusion.* 

Q. Is God just or partial ? 
A 
Q 


R 


He is just. 
Why, then, did He reveal the Vedas to the hearts of four persons 
only and why not to the hearts of all mankind ? 


A. This does not indicate that God has even the slightest partiality. 
On the contrary, it clearly brings to light the exact justice of the 


(3) "āra: TAFA: aut Far ARTA | 
arā: uzrāda: ad: agaa: gala armada: 1” ($P. XI. 5.2.3) 
These questions and answers are not really so. Here the 
objector and the demonstrator of truth are represented by the words 
question and answer i.e, the question stands for objector and the answer 
for demonstrator of truth. 


Mark the conyincing method of discussion. How remarkably has 
the author advanced arguments and the objector himself admits truth, 
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just God. Justice signifies to award fruit strictly in accordance 
with one’s action. Be it known to you that only these (four 
sages) possessed previous (birth)—merits (pūrva-puņya). Hence 
it was quite reasonable that the Vedas were revealed to their 
hearts only. 


Q. But they were born in the beginning of the creation. Whence 
did they acquire these previous merits ? 

A. Here we say that all worldly souls ( jīvas) are without beginning 
in their nature. Their actions and this great effect i.e. the universe 
are too without beginning, like an eternal flow of stream. We 
shall establish their eternal nature by adducing proofs later on.* 


Q. Has God composed (verses) in metres—such as Gayatri and 
others also ? 

A. Why this doubt ? Does God lack in the knowledge of composing 
metres e.g. Gayatri and others ? He is Omniscient and knows this 
science as well as all others. Hence, this objection is baseless. 


Q. Tradition (Aitihya) says that the four-faced Brahman composed 
the Vedas. 


A. Do not say so. The Aitihyai.e. the Traditional testimony is in- 
cluded in ‘Oral Evidence” i.e. (Sabda-pramana). Acarya 





Here text is not very clear. “aq vita cavuatsarau: 1 ant 
matr aa ari masa sagn ga aada afa” and the Hindi version given by 
Panditas is contrary to the Sanskrit text. 


We have technically followed the Sanskrit text in our English 
rendering. But the underlying idea is still obscure. In order to make it 
more lucid we offer the following explanation :— 


‘‘Jivas, their actions and this great effect (kūryarupa) i.e. (jagat), 
these three things are Anādi. But this Anāditva has some distinct aspects. 
Souls and Nature (i.e. Jīvas and Mala-prakrti) are without beginning (anādi), 
in their nature. They are eternal. But the actions and this universe 
(which is an effect of Mū/a-prakrti i.e, the Original Nature) are also called 
eternal in the sence that they are like the members of a series which has no 
beginning and which flows on continuously like an eternal current of a 
river. Technically this eternal aspect is called as sargu aatfe. Atma and 
Mūlaprakrti are eternal by nature, 


& 
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Gautama in his treatise on logic (Nyaya-Sastra) defines it as 
(4) “A statement of a credible person” and adds that (5) “Tra- 
ditional testimony is also an oral evidence.” In his commentary 
on this aphorism (Sutra), Vātsyāyana, the commentator says, 
(6) “Apta (a credible man) is he who has realised the truth and 
who being desirous of instructing others, represents the facts to 
them as personally visulised by him. A pti means realisation of 
truth (about a thing) and ‘Apta’ is a person who possesses this.” 


Consequently, the truthful tradition only is accepted as "Aitihya", 
(i.e. a Traditional evidence) and not a false (or ambiguous) statement. Hence, 
that Aitshya (Testimony of Tradition) is acceptable which stands the test of 
truth (Satya-pramana) and is a statement of a credible person and not that 
which is contrary (to truth). A false (tradition), like the ravings of a mad 
man is (not acceptable). Similarly (the tradition) that Vyasa or other sages 
(Rsis) composed the Vedas is also false. The modern (Navina)* books of 
the Puranas or the Tantras (which contain such false tales) are of no avail 
and worth. 


Q. Why should not we accept that the Mantras (Vedic stanzas) and 
Suktas (the Vedic hymns) were composed by those Rsis, whose 
names are mentioned over them ? 


A. Do not say so. Even Brahman and others have studied and learnt 


the Vedas from others. The Svetā$vatara and other Upanisads 
contain passages (saying) :— 


(4) “aan: sea” (Nyaya. I. 1.7) 
(5) “wea iaffe” (Nyaya. I. 2.2) 


6 “ma: ag maaga agenda faafaa sgan 
sen amasaiafa:, a aià gara: 1” (Nyāya-bhāşya. I. 1.7) 


* According to Dayananda, there are two types of the Puranas ; 
(I) Navina and (II) Pracina. The modern eighteen Puranas e. g. Visnu- 
Purana and Agni Purana, contain false stories. They are included in the 
first category of Navina Puranas. The second category of ancient Puranas 
includes Satpatha-brahmana Šc. The evidence of these ancient Puranas, is 
acceptable. 





24 RGVEDADI-BHASYA-BHUMIKA 


(7) “He who creates Brahman (i.e. A81!) first and then verily sends 
forth the Vedas to him.” (SV. VI. 18) 
The Vedas were known to Brahman and others when Rsis (Marici 
and others) were not born. Manu says: 
(8) “He (God) milked (i.e. caused them to be revealed) from Agni, 
Vayu, and Ravi, the three (fold) eternal Veda (Brahma) by name 
Rg, Yajur and Sama for the accomplishment of sacrifices 
(Yajiias).” (Manu 1.23) : 
Again :— 
(9) “Kavi, the son of Angiras taught his fathers (pityn, i.e. elders).” 
(Manu II. 151) 
When Brahman himself learnt the Vedas from Agni and others, (then) what 
have we to say about Vyasa etc. ? 
Q. Why are the Rgveda and other Samhitas ascribed two names yiz. 
Veda and Sruti? 
A. Because each of these names denotes distinct significance. The 
word Veda is derived from the (four) roots, i.e. “Vida” to know, 
“Vida” to exist, “Vidly? to obtain, and “Vida” to think, by 
adding a suffix wsy (i.e. 3) in the sense of Instrumental and 
Locative cases, in accordance with the aphorism : 
(10) *Halasca”. (P. IH. 3. 121) 
(1) “at ā agui anfa gia 1 
ava daiva sfemtfa arā 1” (SV. VI. 18) 

Here the verb prahinoti (1+ fg V.P.) ordinarily means (1) to send 
forth, propel, (2) to throw, discharge, shoot. Cf: fama am qaa 
Tea agai siaaa | (RV. XV. 21) 

In this passage it means ‘‘to give” or “to send forth”. 

(8) "srkaargefarag ad ae MATA 1 

gate ga-fMmeadgug: MATA IV” (MS. I. 23) 
“ ordu 
©) “sanama qa frgetqee: sfa: 1? (AS, II. 151) 


(10) “zama” (P. HI. 3. 121) On this aphorism Bhattojidiksita 
writes :— 

“eA FA CAT aN: 1 Kart ANAS fers Sf Ta: 1 TIASAasAA 

Marea metram: 1)” (Contd.) 
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Similarly the word Sruti is formed from the root „/šru (to hear) with 
suffix fra (fa) in the (sense of) Instrumental case. The Vedas are so 
called as all men know all true sciences in or through them or as all true 








(Contd. from page 24) 

Here the author gives two examples, Rama and Apamarga in 
Locative and Instrumental cases respectively. Similarly our author explains 
the word Veda from four different roots in the sense of these two noun- 
relations i.e. Locative and Instrumental. 


i.e. According to Dayānanda the word “Veda” is derived from the 
following four roots :— 


(a) fag ata (aaf great, de) aar-āfa 1 

(b) fag aaan (farf smeadadsfaa) aat-faaa | 

(c) fag faunu (aafaa samaagāsfas) aat-fara 1 

(d) faze art (gafa wot saagsta: dz urg:) aar-farafa, farad 1 
But there is another (fifth) root in Dhatupatha from which we can 


get the word Veda. The root “./fag Saateqmfaatatg” is mentioned in 
Tenth Conjugation as Set in Atmanepada, 
This root means :—to make known, communicate, inform, apprise, 
tell or teach, expound as it is in the verse :— 
“Gard amada (fagra-stgat) 
The following verse illustrates the root in some of its conjugations :— 
“Afa aati mearit dear a famā 1 
faa od dar agfa: ag gaia faafia u” 


cf. also :— 
“qami-faaa, aa-afa, fart-faartat 1 
farat farafa-srait, wa ga arfaa arg 0” 
This stanza also describes different Vikaranas in different roots. 
(cf: Latin — vidc o; A.S. Witan ; 
Goth — vait; English—wit) 
Prof. A.A, Mecdonell’s Vedic Grammer is very poor in this respect. 


He gives only two roots instead of five. (./vid—to know and «vid to 
obtain), 
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sciences exist in them or as men become learned by studying them.* (The 
Vedas are also called) Srutis as from the beginning of creation upto this 
day, Brahman and others have learnt all true sciences through them (by oral 
transmission)$. No one (in this world) has seen the Vedas being composed 


* “frafa-mata, frard-wafta, fafa fared-aeed, fred-fareafa 
ad agen: wat: aafaa: à: tg ar aen fagia: wafia a à dar: 11” 

$ “aat: aafaa: must saat ar ayia: tv” 

The word Veda has been used in ancient literature with two 
different accentuations i.e. “adi-udatta” and “anta-udatta”’. The "ādi-udātta” 
“Veda” word (in Nominative, Singular) has been used in the Rgveda 15 
times as “age? (RV. I. 73.5 ; III, 53.14. etc.) and once in Instrumental case 
as in "āža —rarsurāa sft dmeuraa: 1 dda—dgremgām atrada sf aan” 
(RV, VIII. 19.5.): in Yajurveda and Atharvaveda we come across its use 
with anta-udātta which is not found in the Rgveda ; as “fa: (YV IL. 21; 
AV. VII. 28.1). 


Panini enumerates this word in two different Ganas i.e. in gsrgīfā 
(VI. 1.160) and in qarfe (VI. 1. 203). 


It is intesting to note that this word is etymologically explained in 
the following Vedic Texts :— 

(a) “aaa å dar agent faci derafaraa | agara daram 1” (TS. 1.4.20) 

(b) “Af: Avd faa 1 at aafaa 1 tām Ate falas: gfadite 1” 
(TB. III. 3.9.69) 

These uses are from the root 4/ Vid (to obtain). 

Bhattabhaskara in his commentary on TS explains as follows :— i 

“faad-cenasatia MR Tl sssaaa aaraa 1” 


(c) Anandatirtha in his Viśņutattvanirņaya cites a stanza showing 
the derivation of this word :— 


“Akaaf agai, dar fe ga ga daafa 1 aemraig: dar sft 
faaara: 1 


(d) In Ayurveda :— 


“anfa faala at matarafa-gearada: |” (SST. I. 14) 
(Contd.) 
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by any body in his corporeal body. Because they were revealed by God 
Who has no bodily organs. Agni, Vayu, Aditya and Angirasa are His 
instruments for revealing the Vedas of Divine authorship. This must be 
clearly known to you. The relation between the Vedic words and their 
objects is also divine as He is the Home of all sciences. 


It has, therefore, been proved that the Vedas or Srutis were revealed 
by God through Agni, Vayu, Ravi and Angirasa, who were men in 
corporeal form. 


Rs 





(Contd. from page 26) 

Here the author appears to have accepted the suffix used in Instru- 
mental or Locative senses, 

The Commentator Ulhana derives it from the roots Vid (to 
exist), 4/Vida (to know), Vida (to think) and +„/Vid (to obtain) as :— 
«mai amd? aaisa, =a AA, freā-franiāsās ar 1 
ara frafa=snaifa sargāa: 1” 

(ec) ''aargdaafa segia: i” (Caraka XXX. 20) 


(f) Abhinavagupta in his Nātyašāstra :— 
“awaa dead aa aA aara aa 1 
amaa da mld n” (I. 1) 
(g) Medhātithi in his commentary on Manu :— 
“fra ejaan da: V” 
(h) Kapādisvāmī writes :— 
"f:adagsuf sator adafa dar: |” (APB. I. 33) 
Svāmī Hari Prasāda's view that the word Veda cannot be derived 


from the above noted four roots is wrong. The above noted citations 
clearly preve the derivations of this word from these four (or five) roots. 


Q. 
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How many years have elapsed since the Vedas were revealed ? 


One Vrnda (i.e. Arab) ninety six crores, eight lacs, fifty two 
thousands, nine hundreds and seventy six years (i.e. 1,96,08,52,976 
years) have passed and the current year is the seventy seventh 
(1,96,08,52,977th year).* The equal number of years has passed 
in the current Kalpa since the creation. 


How do you ascertain that only so many years (and not more or 
less) have elapsed ? 

We ascertain it, because in the current creation (i.e. Kalpa) the 
seventh “‘Manyantara’’ called “‘Vaivasvat” is running. Six 
"Manvantaras” have already passed before this. These seven 
“Manus” (or Manvantaras) are styled as Svayambhuya, Svārocisa, 
Auttami, Tamasa, Raivata, Caksusa and Vaivasvata. The coming 
seven Manus are Sāvarņi &c. All these, put together, make 


fourteen Manvantaras. 


The duration of one Manvantara is seventy one “Caturyugis” 
(i.e. four Yugas). These fourteen (Manvantaras) make one day 
of Brahman. One thousand “Catur-yugis” are the length of a day 
of Brahman. The night of Brahman is of the same duration. The 
period of cosmos is called ‘day’ and the time of dissolution is 
termed as ‘night’. 


In the present day of Brahman, six Manus have elapsed. The 
seventh Manvantara, called the Vaivasvata is running. During this 


It refers to 1933 Vikrama Era when the author wrote this work. 


According to Šrī Yudhisthira Mīmāmsaka, this calculation omits seven 
Sandhis, intervening each Manvantara. To get the correct total, one must add 
period of ‘seven’ Sandhis (1728000*7=) 12096000 years to above mentioned 
total. It would give us correct total of 1972948976 years. I also agree 


with him, 


Otherwise we shall not get Brahma day, consisting of one 


thousand Caturyugas which is clearly accepted by Svāmī Dayānanda here in 


original, 


Detailed calculation is given in our notes. 


a 
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(seventh Manvantara) the 28th Kali-yuga is passing on. Four 
thousands nine hundreds and seventy six years (4976) have already 
rolled by in the present Kali age. The current year is the seventy 
seventh (i.e. 4977) which the Aryas call the Samyat 1933 accord- 
ing to the Vikrama Era. Here we cite below the authority of 
Manu :— 


(1) “Now listen the brief (description) of the duration of a day and 
night of Brahman and of all the ages (of the universe) in their 
respective order.” 


(2) “Four thousands (i.e. 4000) years (of the Devas) make the “Kryta” 
age. Sandhya* (the preceding twilight) consists of so many 
hundred years (i. e. 400) and Sandhya-amsa, (the succeeding 
twilight) is of the same number (of years i.e. 400). 


(3 


= 


“Tn other three ages (i.e. Treta, Dvapara and Kali) with their 
Sandhyas and Sandhyā-amšas (i.e. the preceding and sccceeding 
twilights) the thousands and the hundreds are (diminished) by 
deducting one in each.” 


(G) “mga g angea TATU GATAT: | 
THEM gai g mamafa 1” 
(2) “qaal: agent asint apa gra 1 
a masg area, aeania aafaa: n” 
The words Sandhya and Sandhya-amśa are explained by Kullūka 
Bhatta here as “guea gat am, satra qenin: 1” 
cf. aami: Met: aea gat aafaa 1 
meina Amd? graad fg a: n 
areuturegimuttad: HAY JAIRA | 
ga: a g fasta: sadatfreqa: u (VP fa gr) 
cf. fad: adagaeg sadafadfaaq | 
aga grafa: afaa fata X 11 (VP) 
cf. aeaaea Ugdmīgargaa | 
gatai afamat ga: 11 (SS. I. 15) 
(3) “aay areg varai a fag 1 
URIs aaa eet ATT 4 1” 
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(4) “These four (human) ages, which we have just enumerated, make 
one age of the gods (Devas) consisting of twelve thousand years 
(12,000).” 

(5) “The sum total of one thousand (1000) ages ofthe Devas (i.e. 

1000 Catur-Yugīs) makes one day of Brahman and His night is 

also of the same duration.” 

“Those, who understand that the holy day of Brahman, ends with 

the expiry of 1,000 Yugas (i.e. Catur-yugis) of the gods and His 

night is also of the same length, are indeed experts in (the 
calculation of ) days and, nights.” 


6 


= 


(7) “The above described age or Yuga of the Devas, which consists of 
12,000 (divine) years, when multiplied by 71 is called here as one 
Manvantara.* 


(4) “akaa afeterameta aging 1 
gag aemeaga erat gagana n” 

(6) “Aasai gai g aga’ afieaar 1 
malsaga aadt afaa a n” 

(6) “aè gagara argi geangiag: 1 
tita a aada aAa aA sat: 1” 

cf. “Set FNAAN KAGEIRFITĀ: | 

Fed agag: stad Wat Tem art u” (SS. I. 20) 


In the Bhagvad-gītā the same thing has been explained very briefly 
yet lucidly in the following one verse :— 


“agagiaaaagas ago fag: 1 

ula gragarai aseterafadl gat: |” (8G. VIII 17) 
(2) “am gramergagfād dfai gq 1 
ataacafaga arasmefagtegā n” 
In the Sarya-Siddhanta, the Manvantara is described in more 
simple words, as :— 

“gmat aaf: dat aearazfagteas |” (I. 18) 
We are further told here that after every Manvantara, there is 


jala-plava’ over the earth. the duration of which is similar to the age of 
the Krita. 


cf. "garadegatarā aka: steal aama: N” (SS) 
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(8) “These Manvantaras are countless. The creation and the 
dissolution (of the world) are also (numberless). They are, as it 
were, sportings of the Most High (Paramesthin) who creates it 
again and again.* (MS. I. 68-73 and 79, 80) 


(8) “araraceadeatia at: EIT ga a | 
atēfradag Het TAa ga: ga: 1” (MS. I. 68-73, 79-80) 


* In the above cited last verse, Manu says that the workings of 
God are beyond human calculations. He is eternal and His functions are 
also eternal and beyond human imagination. 


The sportive character of God is also described in the Saririka 
Sutra, as :— 


cata Ankaa 1” (VDD. II. 1.33) 
The cycle of creation is eternal and endless. 
cf. "ataust gat aargdasegga |” (RV. X. 191.3) 
Here the word ''Yathā-pūrvam” deserves notice. 


This calculation of the Brahman's Day and Night is very popular 
in Indian Astronomy. 


We have already quoted verses from the Sūrya-siddhānta, Manu-smrti 
and Bhagavad-gītā, which clearly explain the theory. Yaska in his Nirukta 
(XIV. 4) refers to this calculation and explains the gradual evolution of 
this universe :— 


“qaga ufa: 1 at gat agttrarame ufradā a maaa- 
reat” 
“qamentargag wet fag: 1 
tla gragarai dsēttrafast sar: 11” 


This calculation is also found in the Mahabharata (Šāntiparva—231) 
and also in the Sarya-siddhanta. 


Dayānanda has mentioned here names of a few Manus, which have 
already elapsed. The names of the succeeding Manvantaras have been 
omitted, They are enumerated here in full :— 


1. Svayambhuva, 2, Svarocisa, 3. Auttama, 4. Tamasa, 
5. Raivata, 6. Cāksusa, 7. Vaivasvata, 8. Sāvarņi, 9. Daksa 
Savarni, 10. Brahma Sāvarņi, 11. Dharma Savarni, 12. Rudra 
Sāvarņi, 13. Deva Savarni, 14. Indra Sāvarni. 


The Višņu Purana also enumerates in detail all these aspects of the 
creation. We have already cited a few verses from this work, 
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The terms e.g. the Day of Brahman and the Night of Brahman, have 
been coined for measuring time and they are easy to be comprehended. 
In this way the calculation of the age of creation and dissolution of the 
world and also of the Vedic revelation becomes very easy. A Manvantara 
is so termed as with the change of a Manvantara there is a slight (kificit) 
modification (paryāvartana) in the causitive qualities of the creation 
(Naimittika gunas)* 


Following is the system of calculation here :— 


(9) “Eka=1, Dasa=10, Sata=100, Sahasra==1000, Ayuta = 10000, 
Laksa=100000, Niyuta=10.00.000, Koti=10.000.000, Arbuda= 
100.000.000,” 


(10) “Frnda=1.000.000.C00, Kharva=10.000.000.000,  Wikharva= 
100.000.000.000, Sankha=1.000,000.000.000, Padma=10.000.000.- 
000.000, Sagara=100.000.000.000.000, Antya=1.000.000.000.000.- 
000, Madhya=10.000.000.000.000.000, Parardhya=100.000.000.- 
000.000.000, and so on multiplying by 10 respectively.” 


This enumeration is according to the Surya-Siddhanta &c. 


(11) “Thou art (O God) the Measurer of Sahasra and the Creator of 
Sahasra.” (YV. XV. 65) 


(12) *Saharsra is verily Sarva (i.e. all Visya) and Thou art the Giver of 
Sarva.” (SP. VII. 5.2.13) 





Sri Ghasi Ram M.A., LL.B. translates the phrase “gÈ; 
Afafamgmam qataday” as follows :— 
“Modifications occur in the external arrangement of creation.” It 
is wholly wrong. The words àfafam gmata do not mean “external 
arrangement.” ‘Gunas’ denote “qualities? and ‘Naimittika’ means 
pertaining to some ‘nimitta’ i.e. cause. Moreover in his translation 
he omits the word “kificit” i.e, “slight’’. 
(9) “Uw an na da agangd aati 
ed faga da atfergata a 1” 
(10) "ara: mai fades Mg: gad a ITT: 1 
area asi Wed a ēsagui AAT 11” (Reference not traceable) 
(11) “agam safa agara siaaa n” (YV. XV. 65) 
(12) “ad à age, Matu amsa n” (SP. VII. 5.2.13) 
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Here the word Sarva is the name of the whole world, as well as of the 
time. as God is the Measurer (Pramā) and Reckoner (Pratima) of the universe, 
where Day and Night (of Brahman) are consisted of one thousand Maha- 
yugas. Hence, the Manira occurs in general sense (described above).* 


The treatises on Astronomical science describe the daily rotations of 
time (e.g. daily movements and changes-Tithi, Naksatra and Grahas).t 





The author means to say here that the calculation of Brahman’s 
Day and Night has its origin in the Vedic texts. The world is called 
Sahasra because its existence and dissolution (i.e. Brahman’s Day and 
Brahman’s Night) consist of 1000 Maha-yugas or Catur-yugis each. 


Dayānanda is original in his Vedic interpretations. No other 
commentator so far has given this scientific interpretation of this Mantra, 
He really is a Rsi. 


Yudhishthira Mimarhsaka proposes a correction in the original 
Sanskrit text as “@gaR” in place of “#aA’” on the basis of ‘Hindi version”. 
I do not agree. Dayānanda wrote or dictated the Sanskrit text only. Hindi 
rendering was done by some Panditas which is often wrong and contra- 
dictory. 


+ Sri Ghasi Ram wrongly translates the sentence “sifaq arā 
sfafaaaatstafgat’ as "works on astronomical sciences lay down rules 
for daily observances”. 


Here the word “‘carya” is derived from the root,/car (to move), 
“carya’ therefore means progress or rotation. All planets and stars show 
daily rotations which are calculated in the works on Astronomical science. 


In order to elucidate this point I cite below a few instances from 
Sanskrit literature showing the root «car, used in the sense of “to walk, 
move, go about, roam, or wander” : 


(a) “maggia Amd ARA |” (S. I. 15) 
(b) “saami fg «ara |” (BG. IL. 67) 
(C) “amia arg aaz: V” (RV. I. 76) 
In Astronomical works “Car’’ is also used as noun. This has under- 
mentioned meanings :— 
(I) The planet Mars i.e. Maigala. 
(I) Hence Tuesday. 
(III) The seventh Karaņa in Astrology. 
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The Aryas haye clearly calculated and calculate even today according 
to Mathematical science the divisions of time from Ksana (i.e. 4|5th of a 
second) upto Kalpa and Kalpanta. This (calculation) is repeatedly pronounced 
daily (in the beginning of their all religious or secular undertakings) and is 
known (to all). 


Therefore, all men must accept this firmly established doctrine 
(vyavastha) (regarding the date of the Vedic revelation) and should accept 
none else ; because, the Aryas repeat (the following) formula daily :— 


(13) “Om, Tat-Sat. I performed or (will) perform this (act) in the 
second quarter (Prahara-ardha) of the Day of Brahman, in the 
first quarter of the 28th Kali age of the Vaivasvata-Manvantara in 
such and such year, solstice, season, month and fortnight (paksa), 
on such and such day, under such and such constellation, and 
at such and such moment of the Sun’s entrance into a Zodical 
sign and at such an hour.” 


This (formula) is a matter of daily routine (Jit. known) to all the 
Aryas—young or old—and this tradition (Ziz. History or Itihāsa) is prevalent 
everywhere in India (Āryāvarta) in an identical form. Hence it is impossible 
for any one to set aside this firmly established doctrine (vyavastha). This 
(fact) therefore must be clearly understood. 


(Contd. from page 33) 
(IV) The Karanas, taken collectively. 
(V) The difference of time between two Meridians. 
(VI) The first, fourth, seventh and tenth Signs of the Zodiac. 
The interested reader may refer to the books on Astronomy here 
and will come across numberless instances there: Carya also means in A 
stronomy :— 
(i) a course. 
(ii) a motion as in Rāhu-caryā. 
In Tapas-caryā it means a “practice”. 
(13) sita aa ua 1 sit ae adaga daegamraratsterfamfaaā 
qia STATS N NAARAITA ga fa afa n” 


THE DATE OF THE VEDAS 


We shall explain Yugas in more detail later on.* 





— 


. 


It will be read with interest, the detailed calculation Of the Day 
of Brahman, given below according to Manu and the Saryasiddhanta :— 


Note :—360 human years — 1 year of the Devas. 


1. Duration of Krtayuga --- 4000 (years of the Devas) 
2. Duration of Tretāyuga «+ 3000 -do- , 
3. Duration of Dvāpara «= 2000 -do- 
4. Duration of Kaliyuga «.. 1000 -do- 
Total 10000 Divine years 


The intervals between the preceding and succeeding Yugas are 
called Sandhyā and Sandhhyāņša. (Sandhyā is a preceding twilight and 
Sandhyamsa, a Succeeding twilight) 


Duration 
1. (a) Sandhya of Krtayuga 400 (years of the Devas) 
(b) Sandhyāmša of Krtayuga 400 -do- 
2. (a) Sandhya of T; retayuga 300 -do- 
(b) Sandhyāmša of Tretāyuga 300 -do- 
3. (a) Sandhya of Dvāpara 200 -do- 
(b) Sandhyāmša of Dvāpara 200 -do- 
4. (a) Sandhya of Kaliyuga 100 -do- 
(b) Sandhyām$a of Kaliyuga 100 -do- 
Total 2000 
The grand total would be :— 
Duration of 4 Yugas 10000 
Duration of Sandhis 2000 


Total 12000 (years of the Devas) 


Thus these 12000 years of all Yugas are styled as one Caturyugī or 
One Mahayuga. 


Following are the human years of this Caturyugī or Mahāyuga : 


360 human days or one human year= one day of the Devas, 
360 human years = one year of the Devas, 


(Contd.) 





36 








RGVEDĀDLBHĀSYA-BHUMIKĀ 





(Contd. from page 35) 


(a) Now 12000 X 360—4,320,000 human years which make the 


duration of a Caturyugī or Mahāyuga according to our calculation. 


(b) 1000 such Caturyugis make one Day of Brahman. 
Thus 
12000 x 1000 =12000000 years of Devas. 
or 
4320000 x 1000 = 4320000000 human years. 
(c) A Day of Brahman = 12000000 years of the Devas. 
or 
Day of Brahman = 4320000000 human years. 


We can come to the same conclusion by the following calculation 


also which is more lucid and simple :— 


71 Caturyugis = 1 Manvantara. 
14 Manvantaras= 1 Day of Brahman. 


While calculating the duration of 14 Manvantaras, we must add 


15 Sandhis of jalaplavas (one in the beginning and one at the end of the 


each Manvantara). Each jalaplava or Sandhi is equal to a Krtayuga. 


(a) 
(o) 
© 


1 Manvantara = 71 Caturyugas or 
4320000 x 71 = 306, 720, 000 human years. 


14 Manvantaras—306, 720, 000 X 14—=4294, 080, 000 human 
years. 


15 Sandhis of Manvantaras ; equal to the age of Krtayuga i.e. 
1, 728, 000 x 15==25, 920, 000 human years. 


Now we sum up as follows :— 


E 
2. 
3; 


Human years. 


Duration of 14 Manvantaras ... 4, 294, 080, 000 
Duration of 15 Sandhis mks 25, 920, 000 
Total duration of Brahman’s day — -— 
or grand total 4, 320, 000, 000 


Note :—One day of Brahman consists of 1000 Caturyugīs because 
71x14—994. To this if we add 6 Caturyugis, the 
duration of 15 Sandhis we get 1000 Caturyugis. 15 Sandhis 
are equal to the duration of Caturyugis. Manu, Dayananda 
and the author of Sūrya-siddhānta accept this calculation 
i.e. 71 X 14=994-++ 6= 1000). (Contd.) 
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(Contd. from page 36) 
The duration of the Night of Brahman is equal to His day. 


Thus :— 
Human years 
(a) Brahman’s Day 4, 320, 000, 000 
(b) Brahman's Night 4, 320, 000, 000 


total 8, 640, 000, 000 


In order to come to the date of the Vedic revelation as described 
above in the text by our author, we must take into consideration the 
following verses from the Sūryasiddhānta :— 

“penama AAT: GS saclay: AAT: 1 
daram a aA: gmat faga qa: u 


asantana guam aadaq pa gaq u” (I. 22-23) 


ie. In this Kalpa or Day of Brahman six Manus with (their 7) 
Sandhis have elapsed. In the present Vaivasvata Manvantara 27 Caturyugīs 
have also passed. The 28th Krtayuga also rolled by. Rsi Dayānanda 
wrote this book in the Kali age which is the 28th one in the current 
Manvantara. 


The author of the Stryasiddhānta, further calculates years upto 
the period when he wrote his work (ie. at the end of the Krtayuga) r= 

vanagai g artea «rc aeafafa: ag 1 

senfaakaat ae dataaastaar Ul 

garai fama att car pagi aaa! 

Seq ga: Tel Gated feeadeaat 11 

qatecdieaar Hat FATUTAT Tat AT | 

G-agen-aH aac fame: N” (Suryasihddanta) 
According to this calculation, at the end of the 28th Krtayuga in 


this Vaivasvata Manvantara 1,953, 720, 000 solar years elapsed (when the 
Suryasiddhanta was written according to its author. 


Thus to get the correct total of passed human years (when the 
work was written by our author (1933 V:E.), we must add the duration of 
passed 7 Sandhis (1728000 x 7=)12096000 years to the above stated passed 
years 1960852976 (1960852976 + 12096000 = ) 1972948976. It is exact 

(Contd,) 
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From these arguments (it. statement) it is quite evident that the 
contention of European Professors Max Muller, Wilson &c that the Vedas 
are of human and not of divine origin and also their verdict that the Vedas 
were composed 2400 or 2900 or 3000 or 3100 years back, are based on 
delusion. Similarly, the similar versions of the Vernacular commentators 
of the Vedas are also erroneous. 








(Contd. from page 37) 


calculation of the past years. Similarly we have to add the period of 8 
future (bhogya) Sandhis (1728000 x 8=)13824000 to the total (given by 
our author) of coming years and this will give us correct total 
(2333227024-+ 13824000 =)2347051024. Thus : 


Suddha Bhukta-kāla = 1972948976 
Suddha Bhogya-kala = 2347051024 


Total 4320000000— (1000 Caturyugas or a Day 
of Brahman or a Kalpa). 


Our author in his Sanskrit text (and also in Hindhi version) clearly 
states that the date of the Vedas is the same as that of the creation. He 
does not give different dates for creation and of revelation :— 


cf: fal ag am cox fra aÀ Ē yan gt ad Bat st ake ama at 
salta Hat gt gt ģlu (Revedadi-Bhasya-Bhamika. page 29). 


THE PERPETUITY OF THE VEDAS 


As the Vedas are revealed (Jit. produced) by God, their eternity is 
self-evident (syatah) because all His powers are eternal. 


Here some may object that the eternity of the Vedas cannot be 
established as they are consisted of words and words, like a pitcher, are 
effects (i.e. things created or fashioned). As a pitcher is a created thing 
(i.e. effect) so isa word. The words being non-perpetual, the Vedas should 
be confessed to be so. But this cannot be accepted so, because words are 
two-fold (1) eternal and (2) non-eternal (i.e. effects). The relations of words 
and imports, existing in the knowledge of Supreme Self must (naturally) be 
eternal; but those words which dwell in ours (i.e. in human knowledge) 
are effects (i.e. non-eternal). As all His powers must be eternal, so His 
knowledge and acts are eternal, inherently innate and beginningless. As the 
Vedas are knowledge of such a Being, their non-eternity is not tenable (i.e. 
they cannot be called effects or non-eternal like a pitcher). 


Q. How can you accept eternity of the Vedas, as there were no books 
in existence for (the acts of ) learning and teaching (at the time) 
when this entire universe stood dissolved and disintegrated in its 
original (Jit. causal) form and when all gross effects were non- 
existent ? 


A. This (objection) is possible with respect to the things e.g. books, 
paper, ink &c and also with respect to our (human) actions 
only but not in other respects (i.e. in case of Divine acts and 
powers). We observe the Vedas to be eternal as they are a part 
of God’s knowledge.* 


Moreover, non-eternity of the Vedas cannot be established, 
simply on the ground that all books (employed) in learning and 
teaching are non-eternal, as they perpetually exist as a part of 





“Ch. (a) “adima ag garu fafai aqad aga: 
uradātsadur: n” 
b) “akaqa: aug O fu" sfaftsat warf: 1” 
(XV. XXXIV. 5) 
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God’s knowledge. The relations of words, letters and meanings 
in the Vedas in this Kalpa are the same as they were in the past 
and they will remain similar in future also; because God’s 
knowledge is eternal and infallible. Hence it is said in the 
Rgveda :— 


(1) “The Creator made the Sun and the Moon just in the same 
manner as He had created them before.” (RV. X.190.3) 


This is to say: here the words ‘the Sun and the Moon (in the 
verse) are synecdoche (upalaksana) for the whole class.* The 
meaning is that the plan of the creation of the Sun and the 
Moon is the same in the present Kalpa as it was in God’s 
knowledge in the previous Kalpa. Because God’s knowledge is 
unchangable and (hence) is not liable to increase or decrease. 
The same fact must be admitted in respect of the Vedas as they 
are consisted of His knowledge. 


Now we cite a few quotations from the Grammatical treatise etc. as 
evidence to prove the eternity of the Vedas. Sage Patañjali, the author of 
the Mahābhāsya, says :— 


(2) “Words are eternal. Eternal words must consist of perpetual 
(Kūtastha) and changelessly immoveable letters, which are not 
liable to elision (apāya), augmentation and substitution (upajana- 
vikāras).” (MB. 1) 


(1) “gatean erat agia N” (RV. X. 190.3) 
Upalaksana means : "rasfauragā afa Aawara 1” ie. 
implying something that has not been expressed actually ; Implication of 
something in addition or any similar object where only one is mentioned. 
Synecdoche of a part for the whole, of an individual for the species or of a 
quality for that where the quality exists. “raven aTemearcareetay 1” 
(SK. on P. II. 4.80) 
(2) “fre: mai frag mag qardan: afara, 
aandaa a: u eft u” (MB. I) 
Here Upajana means Agama described as "'faaaanra:'. Vikara 
indicates change or substitution. "Wgaarču; 1” 
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This statement frequently occurs in the Mahābhāsya from the first 
Ahnika onwards. Moreover :— 


(3) “The word or sound (Sabda) is that which is grasped through 
the ear, understood by the intellect, made manifest by being 
pronounced and of which free space or vacuity is the substratum.’ 

(MB. I) 

This (observation) occurs in the commentary on the aphorism, 

“aggy”. It means that all words, whether Vaidika (found in the Vedas) 
or Laukika (used in the world by mankind) are eternal, because these words 
are consisted of letters which are perpetual, immovable and are not subject 
to elisions, augmentation or variation. Words are imperishable as there is 
no Apaya (disappearance) or Lopa (i.e. elision) or augmentation (Upajana) or 
Vikara (substitution). 


O. How can be it justified when there are (definite) rules or injunctions 
for Apaya (elision) &c in the Ganapatha, Astadhyayi and the 
Mahabhasya ? 

A. To this objection, retorts the author of the Mahabhasya (as 
follows) :— 


(4) "Complete words are substituted by complete words ; according 
to Pāņini, the sonof Dāksī. The eternalness of words can never 
be established if the change takes place in one portion (Eka-desa) 
only.” (MB.) 


G) “Aaaa, gfafaate:, sattarfasafaa: aena: wea: 1” 
(MB. 1) 
The word Sabda is derived from the root, 4/Šabd (X.U. weatafa-&) 
to speak, to sound or make noise with suffix Ghañ. Sabda means sound, 
the object of the sense of hearing and property of Akasa, 
cf. (a) “aaraa: neago goa: qa fanaa fangana: 1” (R. XIII. 1) 
(b) “setae g fasta: seat Afam ga: (N.S.M) 
(C) “afafaagor ar fegar ema arag” (S. L 1) 


The Logicians describe “Sabda” as "sneeitažur: wez:” (ND) 


(4) “aa aiam aega afn: 1 
ganfan g fiaa tageā 1” (MB) 
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That is to say: complete sets (of letters) are replaced by other 
complete sets i.e. specific groups are substituted for specific groups. For 
instance “@eqiea:-} Head’ | this group (of letters) is used in place of 
another group “ATZ TALS 1 gi ai ari fag” V" 


It is erroneous to think that in this later group “AA, 4, 3, N, 4%, 4, 4” 
are elided respectively from “aq, 3, 4, W4, faq” in the (former) group; 
because it has been said (in the above quotation) that the change does not 
take place in a portion only. In the opinion of Acarya Panini, the son of 
Daksi, the perpetuity of words (or sounds) would not be possible if elision, 
augmentation and variation were to be admitted toa portion only. Similar 
is the case when At” is augmented or ‘BHU?’ is converted into ‘BHO’. The 
definition of a word (or sound) is that which is perceived with the organ of 
hearing, grasped by intellect, made manifest by pronouncement and of which 
space is the substratum (Desa or Adhikarana). This definition of word 
also proves that the word is possitively eternal. The effort made in uttering 
(a letter) and the act of hearing (the same) ceases to exist after (the particular) 
moment. The author of the Mahabhasya says :— 

(5) The speech resides in one (particular) letter (which is being 

pronounced) at a time. (MB. 1) 








* According to Panini’s Grammer, the sentence “Aaaa: Saar” | 
is accomplished in the following manner :— 

“q+” aa “anamnezga S: (P. III. 2.48) gaia 
“g” 1 “feearanenifa è: ata: 1 

“Abhavat” is from the root „/Bhū with suffix W4 and faq » The mg 
is from “pafz mg” (P. HI. 1. 68) 

(5) "graavtatadt arg i’ (MB) 

To elucidate clearly this point we may cite below a few guotations 
from some authentic works :— 


(a) “aa nagma 1 aa deaa s: wea: ? fg gua atean- 
asgargagtaunuded a: meg: Aag | wed ata aa, 0 Heat wea: ? 
nRa menggegar nai aes wafa a wes | aaa sa- 
qain cite safa: nea gegead | ag AUI—Wed HE, AT Wes MIO, erarid 
amas gf sata gaeageaa | aag vafa: wea: N” (MB. I. 1.1) 

(b) “magae g GT STATE salafa aag: 1” (KP. 1) 

(C) aaraa: | Medi faa: aae ARMSRĀTAITURA: AAT 
feat | ag susan: qka: wea: | (Sarabodhini) 
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The act of utterence terminates with the pronunciation of a particular 


letter. Hence the action of speech and not the word (or sound) is non- 
eternal. 


Q. The word comes into existence and also perishes, like the action 
of speech. i.e. When pronounced, it comes into existence and if 
not pronounced, it does not exist. How can it be, then, eternal ? 


A. A word, like space (Akasa) pre-exists but in the absence of means, 
it remains unmanifested. But it becomes manifest by the action 
of speech and breath (Prana i.e. Syasa or vital airs). For instance, 
in the word “gauh” when the action of speech is on ‘g’, it does 
not exist on ‘au’ and while it is on ‘au’ it has nothing to do with 
“yisargas.’’ Thus the action of speech and the act of pronunciation 
only have elision and augmentation and not the word itself which 
is indivisible, uniform and available every where. Neither the 
pronunciation nor the hearing (of a word) is possible if there are 
no acts of speech and air. Consequently the words are eternal like 
Space or Aether (Akasa). Thus according to Grammatical scienee, 
all words are eternal and what to speak of the Vedic words ! 


Similarly the sage Jaimini has also established the perpetuity of words. 
(He says) :— 


(6) “It (word) is verily eternal as it is manifested for the sake of 
others.” (MD. I. 1.18) 


This aphorism means as follows :— 


Here the word “verily (tu)”’ is used to remove all doubts regarding 
the non-eternalness of words. Being imperishable, the word is eternal ; 
because, its manifestation is for the sake of others. The purpose of 
manifestation or pronunciation is to communicate information to another. 
Thus the word is not non-eternal. Otherwise, the perception (Abhijīta) that 
“such and such was the import or cannotation of the word? is not possible 
by means of a perishable word.* This is tenable only if words are admitted 


(6) “fag cara aiaa aiaa 1” (MD. I. 1.18) 
” Here the word Abhijīā” means “Abhijiiana” or *Prati-abhijīā.” 
It indicates ‘recognition’. 'Abhijūāna” is a combination of “Anubhava” of 
direct perception and of “Smrti” or recollection, a sort of direct perception, 
assisted by memory ; as when we say, “This is the same man I saw yesterday.” 


(Contd.) 
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to be eternal. (In that case) both, the signifier (i.e. the word) and the 
thing signified are existent. That is why many speakers are able to pronounce 
simultaneously the same word “COW” at different places and are also able to 
utter it at different times. 


Thus, Jaimini has advanced a number of arguments in support of (the 
theory of) eternalness of words. 


Moreover, the sage Kanada, the author of the “Vaisesika” aphorism 
also says :— 


(7) “The Vedas are authentic because they are His word.” 
(KD. I. 1,3) 
This is to say that all men should admit the authority of the four 
Vedas because they enjoin the performances of Dharma as duty and also 
because they are the word of God and thus eternal. 


Similarly, the sage Gautama also says in his Nyayasastra :— 


(8) “Its authenticity is like that of the Mantras and Ayurveda (i.e. 
Science of Medicine) because the credibillity of the Aptas (i.e. 
trustworthy persons) is (quite natural).”’ (ND. II. 1.68) 











(Contd. from page 43) 
(Bisa ut ga ax:); “Anubhava” or direct perception leading to the identi- 
fication expressed by “Ayam” and memory leading to the past reference 
expressed by ''Sah.” 

cf, tafamaast qe 1” (P. III. 2.112) 

“fadiga Mamma qe | enxfe TT, riga acca: I” 
(Siddhanta-kaumudi) 

(1) “aq GAMER AWIR i” (VD. I. 1.3) 

(8) “aagana anaa | manana tv” (VD. II. 1.68) 

This aphorism has been explained by Vātsyāyana in his commentary 
as follows :— 

“fie ganada STH | aang 1 Ed gear greaftrmegfa, 
“ed aiena cafe” sf aenga aaa: —amidai—afaqaa:, 


avant 4 aaan Asia aurea: | gAA—SmANAA a 
gaa? mamaga | fe graai sea? AARAA, qaa, 
aqqif enaa MMT: Gy aapa: 11” (Contd.) 


ee i 
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The significance is that all men should admit the authenticity of these 
Vedas, which are eternal and are “the Word of God.” Why so ? Because all 
the credible (Aptas), great Yogins, Brahman &c who were righteous, free 
from ail defects such as deception and treachery, merciful, preceptors of 
truth, masters of learning (/it. gone across) have admitted the authenticity of 
the Vedas in the same manner as that of the Mantras and the Ayurveda.* 








(Contd. from page 44) 
Sudarsana further explains it :— 


“aq—aea weceaQqaraea sated faga rasa = area 
amaai araa —araudasrarngafafa Gara: 1” 
The *tAnumāna-Prakriyā” is like this :— 


aama samy (afta), marama (%g:), maadam 
(qeetea:) w 

Dayānanda accepts the explanation given by Vātsyāyana and has 
clarified this Sutra accordingly. Vacaspati Mi$ra advances another reason 
in support of this theory :— 


“When we accept the sayings of the worldly (Aptas) credible persons 
as authoritative, there is no reason why the Words of God, Who is the 
ultimate source of knowledge should not be taken as credible.” 

This aphorism can independently be explained as under :— 

“aaan daru (aada ara:) stad faa fafaa? aeaa- 
ag | aag (Ag) sanf a amaa: agafi aa ggg aaaea = 
ata: saaa egaa 1” 

This is to say that the authoritativeness of the Vedas as a whole is 


established like the Ayurveda, which has been expounded in some Mantras. 


Here the reason is that all trustworthy people accept the authority of the 
Vedas. 


* Here the word “Mantra”, according to Dayānanda means ‘Vicara’ 
and not Mantras (spells and charms) used against Bhūtas and Fretas as 
accepted by Vatsyayana in the previous quotation. Hence the author says :— 

“seat — fear 1” 

But Vatsyayana in his commentary upon this aphorism takes the 

word Mantra in the sense of a charm, spell, or incantation as in “aisgafer 
(Contd.) 
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Just as one considers Mantras. revealing factual principles of material 
science, to be true and authoritative, when their truth is (experimentally) 
established ; and just as one on finding that the use of medicines, prescribed 
in one particular part of the Ayurveda, removes disease, comes to have faith 
on the similar part of the same, similarly on ascertaining (the truth of) a 
proposition stated in one part of the Vedas by direct perception (Pratyaksa) 
one Ought to have faith (Pramanyam) in the contents of the remaining 
portions of the Vedas which describe subjects beyond (the range of) Direct 
Cognition. The sage Vātsyāyana has also stated to this effect in his commen- 
tary on this aphorism. He says :— 


(Contd. from page 45) 


wafaa:” (DK. 54) and “afarat fe afwaratadtat sata: N” Hence 
Vātsyāyana says: "Wragarat 4 faugarafasfadaratai watt” (WD. II. 1.68) 


The word Mantra is from the root „/Mantr (10. A.) to consult, 
deliberate, ponder over, hold consultation or take counsel with suffix “ac”. 
It is used in the following meanings :— 


(I) A Vedic hymn. It is of 3 types :— it is called Re if metrical 
and intended to be loudly recited; Yajur— if in prose, 
muttered in a low tone and Saman—if being metrical, it is 
intended for singing (‘fag arareat) 1 

(II) A Vedic text including Samhita. 

(III) A charm or spell. 

(IV) Consultation, deliberation, counsel, advice, resolution, plan. 

cf. (a) ‘ata damaraēu 1’ (R. I. 20) 

(b) “ara: safi wea aga ag afafa: 1” (R. XVII. 50) 
(c) See also Paficatantra. (2.182) 
(d) Manu-Smrti (VII. 58). 

(V) Secret plan or consultation, a secret. 

(VI) Policy, statesmanship. 


Tne meaning taken by Dayananda here falls in the fourth, fifth or 
sixth categories. We must note here the Vedic Text also :— 


amit ma: afafa: wart 1” (47) ete. 
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(9) “This inference (Anumāna) is (drawn) from the identity of Seers 
and expositors. (That is to say that) the same trustworthy persons, 
who are Seers and expositors of the Vedas, are also the Seers and 
expositors of the Āyurveda, etc. Thus it is inferred that the 
Vedas are as much authentic as the Medical Science (Ayurveda). 
Hence it has been argued that the words of the Vedas are of 
eternal authority ; because they are accepted to be such by the 
trustworthy persons”. (ND. II. 1. 68) 


The implied sense (of this passage) is that as the word of a creditable 
person is authoritative, so the Vedas should also be accepted as authentic ; 
because they are also the Words of the Most perfectly trustworthy God and 
their authoritativeness has been admitted by all trustworthy persons. Hence 
briefly speaking, eternalness of the Vedas is (rightly) proved (by the fact that) 
they are God’s knowledge. 


Here, the sage Pataiijali also refers to this topic in his YogaSastra :— 


(10) “He is the Preceptor of the ancients also as He is not determined 
by time.” (YD. I. 1.26) 


God is the teacher of all—of the ancients who were born in the 
beginning of creation e. g. Agni, Vayu, Aditya, Angiras, Brahma etc.—of 
the moderns, like ourselves—and of the persons, who are yet to be born in 
future. (God is called Guru) because he proclaims (grnāti) or instructs the 
truthful objects by means of the Vedas.* He is eternal for all times, because 


(9) "Arg-Sa4gararaTSaīgarTa | U garai daratai weak; TATA T 
gaada aaan Aaaa aa aa Aaaama 


AAA aeaa taaa — gA IV” (Vatsyäyana=ND. II. 1.68) 
(10) “a gdurafu ge: samaan V” (YD. L 1. 26) 


* God is called Guru, the Preceptor. The word Guru is derived 


from the root «/GR (9. P.) to announce, speak, utter, proclaim. cf : (R. X. 
63). ‘“Grnati iti Guru”. This also means to invoke as in amfa ara 
Agana wea 1 (MVC. VII. 15) 


It is also used in the sense “to praise or extol” as “faq what: 
menad qka” 1 (BG. XI. 21) and also see Bhattikavya. (VIII. 77) 


Here our author takes this word in the first sense. 
(Contd.) 
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He is not affected by the process of time, (Kala-gater-apracarat). God is 
never touched by the afflictions of ignorance and sinful acts or their 
impressions (vāsanās). In Him, there is absolutely the highest eternal and 
innate knowledge. The Vedas, being His words, are eternal and full of truth. 


Similarly in the fifth Chapter of the Sankhya-Sastra, Acarya Kapila 
says :— 
(11) “(The Vedas) having been revealed by His own power, have their 
self—authoritative character.” (SD. V. 51) 


This means that the self-authoritative and eternal character of the 
Vedas must be accepted as they have been brought to light by inseparably 
supreme power of God. 


(Contd. from page 47) 
The word “Guru” is used in the following meanings :— 
(a) Father, a Fat aq getauīfus: 1 
faaragšaugetisfa a: 1. (R. III.31;48; IV.1; 
VIII. 29) 
(b) Forefather or ancestor. (URC. V. 28) 
(c) Any venerable person, an elderly man or relative. 
cf. “gasea JET’ (S. IV) 
“qeageat fe sargam” (BG. II) 
(d) A teacher or preceptor, particularly a religious teacher, 
spiritual preceptor. cf. “at ge: gerd a seru siferaeag: 1” (R. I. 57) 
(e) Technically, a “Guru” is one, who performs the purificatory 
ceremonies over a boy and instructs him in the Vedas :— 
ca ge: a. frat: Seat daet masg V” (YS. I. 34) 
(f) A lord, head ruler :— 
saniat yea a avi” (R. V. 19) 
“ge: qumi pà faa |” (R. II. 68) 
(g) Name of Vrhaspati. 
(h) The planet Jupitor. 
(i) The lunar asterism called Pusya. 
(j) Nane of Drona or of Prabhakara. (MD.) 
(k) The Supreme Spirit. 


(Ul) “hannan: eae: mawaq |” (SD. V. 51) 
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On this subject, the sage Krsņadvaipāyana Vyāsa also says in his 
Vedānta-$āstra : — 
(12) “He is the Spring (source) of all Sastras (Vedas).” (V.D.D. I. 1.3) 


The import of this (aphorism) is that Brahman is the original cause of 
the Rg and the other Vedas, which are the magnified (Upavrnhita) repository 
of numberless sciences, and illuminate all objects like a lamp and thus He 
possesses (the title of) Omniscient. It is impossible to attribute authorship 
of such Sastras as the Rg and the other Vedas, which are the home of entire 
universal knowledge (Sarvojfia-guna-anvitasya) to some one else than the 
Omniscient God. It is very well known in the world that the particular 
person, who expounds in detail a particular science knows much more than 
what he writes (in his treatise) as Panini in (the realm of) grammatical 
science. Acarya Sankara while explaining this aphorism has (clearly) stated :— 


(13) “Itis only to explain partly what he (the author) knows. He 
knows much more than that. This (point) is so well established 
in the world that it needs no (further) clarification.” (VDD) 


Thus it is concluded that the Sastra, (attributed) to Omniscient God 
must be eternal and must contain knowledge of all and every thing. 


Moreover, in the same chapter (of the Vedanta) there is another 
aphorism :— 
(14) “For this very reason (the Vedas) are eternal.” (VDD. 1.3.29) 


This is to say that all men must believe the established fact, that the 
Vedas are self-authoritative and repositories of all sciences as they have been 
proclaimed by God and have also the eternal character (nitya-dharma). They 
(the Vedas) are eternal as they remain changeless and true through all the 
ages. No other (external) evidence is admissible (svīkriyate) to prove the 
authoritativeness of the Vedas. Other proofs are corroborative evidence 
(saksi). Like the Sun, the Vedas carry their own authority (with them). As 
the Sun, being Self-illuminated, illumines all objects in the world—both 
great and small—the mountains as well as the motes (trasdreņu) ; similarly 
the Vedas being illuminated by themselves, cast their light on all sciences. 





(12) “meata |” (VDD. I. 1.3) 

(13) “sdmemdtafa a adtsafaaaviaa ef fag citā fag aag 1” 
(Rarraret) (VDD.) 

(14) “ata ga a iaag” (VDD. I. 3.29) 





adi 
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Hence, to prove His own existence, as it were, and also to establish 
the fact that the Vedas were revealed by Him, God reveals (the undermen- 
tioned Mantra as) authority :— 

(15) “The Self-Born, Omnipresent (Paribhū) God overspreads all. He 
is entirely a Spirit with no corporeal form ($ukram-akayam) and 
(thus) woundless, tendenless and muscleless, Pure and Sinless. 
He is Omniscient (kayi), Inward Controller of all (Manīsī), and 
the Ruler of all. He has from all eternity been teaching the 


true knowledge of things (through the revelation of the Vedas.)” 
(ŒV. xxxx. 8) 


The purport of the stanza is :— 
God, as explained above, is omnipresent and pervades all things on 
all sides (paryagat=paritah i.e. all sides, agāt i.e. pervades). There is not a 


single atom wherein He does not exist. That Supreme Spirit (Brahman) is 
all energy (‘ukra=yirya)* by which this whole universe is created and it 


(5) “a imema gannan alata afeq: 
TAY: ururavgatsata suedregīraatva: Uaa: |” (YV. XXXX. 8) 


The word Šukra is explained by Yāska in the Nirukta (VIII. 12) 
as ya Waa: —saafasan: | In the Nighantu it is included in the list of 
words denoting Water. (I. 12) 

This word can be derived from the root / Suc+-rak (ao aA). It 
has the following meaning : 

(a) Bright, radiant, shining. cf. : yaìnaa ı (Rg. VIII. 6.8) 

Durgacarya says here, “AFANA, WEG |” 

(b) White, pure. 

(c) The planet Venus; cf: “Sukra-asta.” 

(d) Name of the preceptor of Asuras. 

(e) Name of Agni. 

(£) Name of a plant called Citraka. 

(g) Semen, Virile, cf: 

“gaia daitsfērās qÈ 1 
eat vacates faa: V” (Manu) 
Our author takes this word here in the sense of “virya’’ i.e. semen 
and this here means ‘God’s creative energy’. 


< 
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possesses eternal and mighty potency. He is free from the ties of the threefold 
body (kaya), the gross, the subtle and the causal. Even an atom (paramanu) 
cannot penetrate Him (lit. make hole in Him=chidram kartum). Thus being 
impregnable He is woundless (abranam), He is free from all bounds of arteries 
or viens (asnaviram), hence boundless and unveiled. He is untouched by 
all defects eg. ignorance (‘uddham). Sins cannot reach Him and His 
actions are never sinful (apāpa-viddham). He is Omniscient (Kavi)*. He 





* Kavi: It is here an epithet of God. «fa: Vw (uež) +8, 
(U. IV. 139) or „Jēra (mad) + em mfa or „Jaa (Tafa) +e — ala 1 
Here we cite below a few lines from the Nirukta :— 
(a) “Amat «fa: 1 meaai wafa | salat i” (N. XII. 13) 
(b) "ata: raga: 1 aaar gad: otal: madea | fa: 1 gafa = 
asgat faery | sa-a srarata—agala=aaala 11” 
(Durgācarya XII. 13) 
(c) “ef grama ? mrata gafa ad: 1 gad: ar afana: gå 
SIH | misgini ati sed Aaaa aa maaa 
sa: =m =p aag aaa ar aia at | afaq 
mad: —MeHAT: | afg GA aaNet mam pfa 1” 
(Commentary of Skanda on Nirukta) 
Dayānanda has interpreted this word inthe sense of “One who 
knows every tbing i.e. Omniscient.” This meaning is clearly accepted by 
Skandasvāmin in his previous quotation, 
In the Vedic literature God is often described as Kavi i.e, the Poet 
and the Vedas as His immortal poems. cf : 
(a) “afa aa a agla afa aad a gsufa 1 
qa datu wed A MAIL A WA 1” (AV, X. 8.32) 
(b) “afadir mfa: mg: 1? (RV. I. 1. 5) 
(© “ata gnagna |” (BG. VIII. 9) 
See Manu Smrti (II. 4) also. 


Manisi: The Inward Controller or the Knower of all minds. 
waa: ar (according to wareatfag Ged ITA |1 «sa 2: 1 (MB) and the 
termination “Ini” ordained by (P. V. 2. 116) or „ag (wader) + ša 
(U. IV. 26) or "ša (stat) +eu— šur ; aaa: Sat sf” nr (P. I. 3. 103 ; 

(Contd.) 
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knows as a pure witness (what transpires in the) minds of all (created beings) 
(Manīsī). He is Over Lord of all i.e. Ruler of all (Paribhū). He is Self-Existent 
and is without the three causes e.g. the instrumental, the material and the 
general (Syayambhu). He is the Father of all—but of Him, the other generator 
there isnone. By His own might He is ever present. God, the Supreme 
Self as described above is all Existence (Sat) all Consciousness (Cit) and 
all Bliss (Ananda). He has been teaching the true knowledge of things to 
all His subjects (sama-praja) through the revelation of the Vedas, in the 
beginning of creation. Whenever He creates the world, the gracious God 
reveals (lit. instructs) the Vedas, which contain all sciences for the benefit of 
all the created beings (prajabhyah). 


Hence, every body should admit that the Vedas are eternal. The 
Vedas are His knowledge. God’s knowledge is always unchanged and 
uniform. 


As it has been decided on the scriptural evidence that the Vedas are 
eternal; so is true on reason also. For instance, ‘something’ cannot come 
out of ‘nothing’ and ‘nothing’ cannot produce ‘something’. That thing alone 
which exists (at present) will remain in future. According to this maxim, 
the eternalness of the Vedas must be admitted. Because, a thing (i.e. a tree) 
which has no root, can never have branches. (To cherish contrary view, 
would be) like discerning the marriage of a sterile woman's son. If she has 
a son, she cannot be sterile. If she has no son, none can see his marriage. 
Similar view is also applicable here. If God does not possess eternal 
knowledge, how can He reveal knowledge to other ? If God does not impart 
knowledge (to mankind) no one would be able to attain knowledge and 
perception (daršanam). For, nothing can sprout, if it has no root. Nothing 
is seen in this world, which has come into existence without a cause. What 
we state here is (based upon) the actual and direct (Saksat-anubhava) 
experience of all men. We retain impression of that thing alone which is 











(Contd. from p. 51) 


IV. 1.4). One who controls mind, The word Gati means atri mad 
miaa. Hence, “the Knower of minds.” 
cf.: “Aasaia adfan: 1” (YV.) 
and also 
“adfan: aka g laa: V” (KS. V) 
or 
“arat aAa V” (R. I) 


In the Vedic literature, it also indicates ‘ʻa singer or praiser.” 
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related to our direct cognition (Pratyakşa-anubhava) and our memory and 
knowledge are due to these impressions. This alone causes (in us) inclination 
and aversion (to a thing). It cannot be otherwise. For instance, one who 
studies Sanskrit, he alone gets impression of this language and not of other 
| and one who reads the Modern Indian language, retains impression of that 
language only and of no other. In this way, no one would have been able 
to acquire experience in any branch of knowledge, if God had not imparted 
instructions and teachings (to mankind) in the beginning of creation. In the 
T absence of such experience, there can be no impression (Samskara) and 
| without impression, there can be no rememberance and without remembe- 
rance, there can be no knowledge or even the semblance of it. 





O. But how is it so? Men have natural inclination towards actions. 
In their (natural) activities, they experience pleasure and pain. 
During the course of time gradually they will develop (their stock 
of ) knowledge (vidya-vrddhi). Then why should we accept that 
the Vedas were revealed by God ? 


A. Here we say. This has been refuted while discussing the origin 
of the Vedas. It has been decided there that even now no one 
can achieve knowledge or can develop it without getting in- 
structions from others. Similarly there can be no progress in 
learning and knowledge if man does not recieve instructions from 
God in the form of the Vedas as already illustrated by (the 
example) of a child, kept (in forest) without instruction and (also 
by the example of) a forest-dweller. (It has been shown there) 
that such a child or the forester could neither achieve knowledge 
nor learn the use of human speach without instruction—then 
leave the question of acquiring knowledge (through experience). 
Hence, the knowledge contained in the Vedas which has come 
down to us from God is certainly eternal like all His attributes. 
The epithets, the attributes and the actions of an eternal substance 
must be eternal by themselves as their substratum itself is eternal. 
The name, the attributes and the actions have no independent 
existence : they need a seat or a substratum as they depend on 
some thing else (i.e. substratum). They are non-eternal, if their 
substratum is non-eternal. The eternal substance has no produc- 
tion or dissolution. Production signifies a specific combination 
of separate elements. Dissolution means separation of the 
caused products (into their component parts). It is (only) a 
negation of combination (Sanghata-abhava). Dissolution is (the 
state of) imperception. God being changeless and uniform has 
not even a touch of combination or separation (Samyoga-vi yoga). 
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Here we cite an aphorism from the sage Kanada as an authority (in 
support of this proposition) : 

(16) “The Eternal is that which Exists (Sat) and is uncaused (Akarana- 
vat).” (VD. IV.4.1) 

This means that an effect which has cause and exists is non-eternal 
as it did not exist before its production. The substance which is not an 
effect of (a cause) but always exists as cause of others is however called 
eternal. Whatever is caused by combination, postulates (the exsistence of ) 
an agent or producer. If the producer is an effect of combination, he also 
has its producer and so on “Ad infinitum.” That, which itself is the result 
of combination, can possess no power of combining atoms in Prakrti, as 
these atoms are subtler than itself. The subtler thing (i.e. atoms) is the 
Atma (i.e. pervader) of the grosser one, because the subtler can penetrate 
into the grosser thing as fire penetrates into iron. As fire because of its 
subtlety penetrates into hard and gross iron and separates its component 
parts from one another, similarly the water on account of its subtler character 
having entered into (gross) earth and its particles can combine them into a 
ball or disjoin them from one another. But these conjunctions and disjunc- 
tions cannot touch God who is All-Pervading. Consequently He has power 
to bring about conjunction and disjunction (i.e. creation and dissolution) 
according to the Law. This cannot be otherwise. As we, being within the 
range of (this Law of) conjunction and disjunction are powerless to 
combine or separate atoms in Prakrti ; so would have been (the case) with 
God, if He also had been (within that sphere). He, from whom all combi- 
nations and separations proceed, is not under their control. Because He 
is the ultimate original cause of all conjunctions and disjunctions. The 
commencement of combination and dissolution is impossible without the 
Ultimate (First) cause. 

As the Vedas have been revealed by and always exist in the knowledge 
of God, Who is the Ultimate (original First) cause of all conjunctions and 
disjunctions, Who is changeless by character, Who is unborn, without 
beginning and eternal and Who has perpetual power, their truthfulness of 
knowledge and eternity are established. 


(oe D 


(16) “aaarenaferay w” (VD, IV. 4.1) 
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THE CONTENTS OF THE VEDAS 


The Vedas deal with the four (main) types of the subject matter 
eg. (1) Vijīana* (i.e. realisation of knowledge), (2) Karma (i.e. action in 
general), (3) Upasana (i.e. communion with God) and (4) Jīāna (i.e. 
knowledge). Here, the first topic viz Vijfiana is the most imperative of all. 
It means the direct perception or realisation of all things—from God down 
to a—(blade of) grass. Here, also the realisation of God occupies the 
foremost rank as He is the primary theme of all the Vedas because God is 
the chief most and the highest of all the entities. We cite here the following 
pieces of evidence : 


(1) "T tell thee briefly (O Naciketas) that “OM” is the only word, 
which all the Vedas repeatedly proclaim, for (whose attainment) 





* The word Vijiāna has been translated by some scholars as, 
“Philosophy or Metaphysics” (Ghasi Ram), But it is wrong. Dayanada 
himself explains it as : 

“RAAT gmUdagamig daraa |” 
According to this statement Vijītāna means “realisation of knowledge.” The 
word Vijīāna is explained by Apte in the following manner : 
(I) Knowledge, wisdom, intelligence (PT. I. 24 and V. 3) cf.: 
*Vijītāna+ Maya-Kosa.” 
(II) Discrimination. 
(III) Skill, Proficiency, (Prayoga-Vijītāna). (S. I. 2) 
(IV) Worldly knowledge or knowledge derived from worldly 
experience (opposed to Jiiana which is knowledge of 
Brahman ; “aa l afamafag agareataa:” 1 (BG. VII. 2, 
3. 41). The whole Seventh Chapter of Gita explains this. 

But our author takes us to the stage which is the ultimate goal of 
human knowledge i.e. the knowledge of the Supreme Soul. 

(1) “aa gar uegaaraafa, 
auifa aati a gg aafia 1 
afg agra afa 
ad gt dago ated feta V (KTU. IL. 15) 

55 








= T C — — = 





56 RGVEDADI-BHASYA-BHUMIKA 


all peanances are observed and desirous of what they lead a life 
of celibacy (Brahmacarya).” (KTU. 11.15) 


(2) “The sacred syllable OM denotes Him.” (YD. I. 1. 27) 
(3) “OM is (the name of) Omnipresent God.” (YV. XXXX. 17) 
(4) “OM is (the designation of) Brahman.” (TĀ. VII. 8) 


(5) “(There are two types of knowledge (Vidya). One is Aparā i.e. 
the Rgveda, the Yajurveda, the Samadeva, the Atharvaveda, 
Siksa (Phonetics), Kalpa (i.e. Ritual science), Grammer, Etymo- 
logy, Metrics and Astronomy. 


Now the Para is that by which that Imperishable (Aksara) is 
apprehended. 


Men of resolute wisdom discern Him; who is invisible, incap- 
able of being grasped or comprehended, having no family or 
caste (Agotram. Avarņam), without forgans of sight and hearing, 
without hands and feet, eternal, all pervading, omnipresent, the 
most subtle, immutable and the origin of all beings.” 

(MUU. I. 5. 6) 


All these citations mean that —“‘O Naciketas, (Sarve Vedas) the highest 
seat or stage which is called Final Emancipation (Moksa) to be obtained by 
the realisation of the Supreme Soul, is OM (i.e. communion with God). 
It is all bliss and free from all pains. Praņava i.e. the syllable OM denotes 
Him and God is its expressed significance (Vacya). OM is the name of God. 
All the Vedas have, Brahman—the Most High (Mukhya Pratipadya) as their 
chief topic. The word Amanati is from the root ./Mna (to practise) with 
prefix ‘A’. (Tapānsi etc.) All austerities and righteous deeds pertain to His 
realisation. (Yat Icchantah). Here the word “Brahmacarya” implies (Upala- 
ksoņa) all the four stages of human life e.g. the life of a religious student as 
well as those of a house-holder, an ascetic and a teacher who has renounced 
the world. The object of all these practices is the attainment of Brahman. 





(2) “ata aas: sa: |” (YD. I. 1. 27) 

(3) "sitaaa ag (YA. XXXX. 17) 

(4) “aitfafa wer” (TA: VII. 8) 

(5) “aana azrdāt gada: uraāatsugāa: frat Hea anw fasaa 
gA MAA 1 aa qu dar AAAA ug Aagramvrgmtasavra- 
aqai aani fed fad edad gyed aed aq gada afafa 
ater: nI? (MUU. I. 5. 6). 
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The learned, desire to have an access to Him by concentrating (their mind) 
upon Him and variously proclaim (His glory). I. Yama, O Naciketas, tell 
thee briefly that seat is this Brahman. 


There are two kinds of Vidya (i.e. knowledge) in the Vedas-“Apara 
and Para’. That Vidya or knowledge by which we know precisely all 
(material) things—from earth and a blade of grass to Prakrti, and under- 
stand their right use, is called Aparā and that by which one knows Brahman, 
Who is Omnipotent and Invisible etc. is styled as Para. It is also inferred 
that Para is higher than Apara. 


Moreover, (the following stanza supports this view) : 


(6) The learned always turn their eyes to the lofty place of Visnu 
(i.e. Mokgsa), spread like an eye in the Dyaus (i.e. luminous 
region).” (RV. I. 22.20) 


© ag feat: ra gaa aat aafia ged: 1 
aa agaaa 1” (RV. I. 22. 20) 


The above English rendering of the stanza is mine. According to 
Dayānanda it can be translated as follows : 


“The learned look forward at all times for that Supreme seat 
(Parama Padam) of Visnu (called Moksa) (who pervades all 
space) as the eye pervades the solar light (i.e. the space filled 
by the Sun’s rays).”” (RV, I. 22.20) 


Here the author has translated the word Pada (i.e. seat) as Mokga. 
Moksa is called a seat ora stage, because it is obtained by communion 
with God at the end of human life. The word Pada is derived from the 
root „/Pad i.e. Padaniyam or Prapaniyam, i.e. a seat or stage which is to 
be obtained by the learned. 


Author means to say that this final emancipation is nothing but 
the attainment of God. Hence it is described here as *'Paramam Padam 
of Visņu”. This Moksa is again described as “Atatam” as the Final 
Emancipation is not limited by space or time. It can be achieved by all 
devotees every where and always because God is Visnu (i.e. all pervading). 


The word Pada is used in Sanskrit to denote this meaning (Sthana- 
Padayi) also. (Pada=4/Pad-+-Ac). 1 cite below a few extracts from the 
classical literature where this word Pada means a rank or position or 
place or station : 


(a) “adsa: gan 1” (NS. X) 
(b) “araa Rasa qaas |” (MM. I) (Contd.) 
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| 

| This means that the learned (Saris) see at all times that highest seat 
| of all pervading God (Visnu) which is called Final Emancipation (Moksa) 
| and which is obtained by all men by adopting all the best possible means, 
| and it is absolutely all bliss. It extends to all places i.e. it is not restricted 
| by space, time and by any other matter. As God is all pervading (Visnu) 
by His character. His seat is obtainable by all at all places, Here the 
simile is given that as the sphere of the eye-sight is (the entire) space filled 
by the solar light so (devotees are capable of achieving that seat of Moksa 
every where as God exists at all places). Moksa being the highest possible 
| object of human desire, the wise aspire to obtain it. Hence, the Vedas 
accord a special treatment to it. 


Vyasa also offers an aphorism on this topic in his Vedanta Sutras : 

i (7) “He (Brahman) is the Theme (of the Vedas) because the appli- 
| cability (of the text lies in Him).” (VDI. 1.4) 
Here the idea is that God is regularly explained by the Vedas, at 


some places by indirect expressions and at others by indication or suggestion 
(Paramparaya). 
Hence, God is the ultimate theme of the Vedas. 


| This can further be supported by (the following stanza from) the 
Yajurveda : 


(Contd. from p. 57) 
(O) “anda qera gaaa: 1” (S. IV. 17) 
(0) “mà Raar afgod 1” (S. IV. 18) 
(e) “aat fe urtegāy argg 1” (S. I. 22) 
(f) augā urfgātsfa i” (MK. I) 
(g) Please see also : 
DK. 162 ; KUS. VI. 72, HI. 4 and R. IL. 50, XI. 82. 
(7) ay «arauna” | (VD. I. 1.4) 
Here "Samanvaya” means “applicability”. cf: 


“Aq agaat gami gaea afad aadar 
g |” (Šārīrika Bhasya) 
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(8) "That Supreme Being, than Whom no other and greater is born, 
Who penetrates the whole universe and Who, being the Lord of 
creatures, remains and sports with them, creates and (gives 
luster to) the three luminaries (the Sun, fire and electricity). 
From Him originate the sixteen digits*, which He unites with 
created beings.” (YV. VIII. 36) 


This is to say that no other superior object exists to Supreme Being 
(Para Brahman). Prajapati is a name of God as He is the main-stay of 
all creatures. He (Prajapati i.e. the Lord of created beings) pervades 
(Āviveša) all the regions. Being the Bestower of Supreme Bliss on all beings 
He has filled and illumined all the worlds with three lights—the Sun, the fire 
and electricity. He has generated the sixteen Kalas i.e. digits or they exist 
in Him. Hence He is called Sodas. 


(8) “aaa ma: qÀ sea) aka 
a diam gaa aata 
amf: saat aÙ gaa: 
Af saidife ada a e > (YV. VIII. 36) 


This verse may be translated as : 
“Than whom there is none other born more mighty, 
Who hath pervaded all existing creatures- 
Prajāpati, rejoicing in his off-springs, he 
Sodasi, maintains the three great lustres.” (Griffith) 
Here three lustres may mean Agni, Vāyu, Sūrya or Fire, wind, 
Sun or Fire, lightening and Sun, 
* The sixteen digits (Sodasi Kalas) are enumerated to Sukeša by 
Pippalāda as follows : 
“gara: WR ata! a: geal aam: stem wat: safa 1 
a SAGA isn sat € arg da: gfadifafad aa: wag a 
aa att mar we stat eg ara ai” (PU. VI. 2.4) 
ie. “To him he then said: ‘Even here within the body, O friend, 
is that Person in whom they say the sixteen parts arise. 


He created life (Prana) ; from life, faith (Sraddha), ether, wind, 
light, water, earth, sense-faculty (Indriya), mind, food ; from food, virility, 
austerity, the Vedas, action, place and name.” (PU. VI. 2.4) 
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God is, therefore, the supreme object ofthe Vedas. The Māņģūkya- 
Upanisad also states : 


(9) *OM is an immortal syallable and this entire (world) is His 
manifestation,” (MUU. I. 1) 


This means: He is Aksara whose name is OM. That Brahman is 
called Aksara because He never perishes and also because He pervades the 
movable and immovable world. All the Vedas and the Scriptures and also 
the entire creation chiefly explain Him. Hence He must be acepted as the 
basic theme (of the Vedas). 


Moreover, it is not logical to prefer secondary sense to the primary 
one; because it is in accordance with the authoritative dictum of the 
Maha-bhasya, the grammatical commentary that “the accomplishment of an 
action with the help of primary sense should be preferred where both— 
primary as well as secondary —meanings are available.”* 


Accordingly we should give preference to the primary meaning i.e. 
God while interpreting the Vedas because the chief object of the Vedic teach- 
ing is the attainment of God. 


All men, therefore, should follow the Vedic instructions and append 
their activities (in the realm of Action, Meditation and Knowledge—Dharma, 
Upasana, Jnana) with glorification of God so that they may attain success 
and accomplishment in (material and spiritual) matters concerning this life 
or life after death by doing good to others according to their capacity. 


The second subject-matter (of the Vedas) is called Karma-Kanda (i.e. 
topic of action). It is entirely full of (various) activities. Without this, 
learning or knowledge would remain incomplete ; because the internal or 
mental activities are closely related to the external or physical functions. 
This Karma-Kanda (i.e. department of action) is multifold. But its chief 
varieties are only two. One aims at the accomplishment of the supreme 
object of human existence i.e. the achievement of Moksa through the perfor- 
mance of God’s praise, prayer and meditation, obedience and resignation 
to His will, righteous deeds and knowledge. 


The other type of action is undertaken with a view to acquire riches 
and secure enjoyments by performing righteous deeds and thus to accomplish 


(9) “Aadama sé af amama 1” (MUU. I. 1) 
© aama: sere piae: | (428) 
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success in the worldly affairs. When action is performed with the absolute 
object of obtaing God, it is called Niskama (i.e. desireless or disattached 
action) and it has the noblest yield as it is endowed with eternal bliss. 
When it is performed with the sole object of securing wealth and enjoy- 
ment, resulting in worldly pleasure, it is styled as Sakama (i.e. an action 
attached to worldly desire) ; because it is mingled with the tasting of the 
birth and death. In the first category are included the activities of (various) 
sacriflces (yajňas)— from the Agnihotra to the Ašvamedha—where one 
has to offer oblations (consisted of) ingredients, duly refined and clarified 
which contain fragrant, sweet, tonic and curative properties, into the fire, 
for the purification of air and the rain-water. Such sacrifices (Yajītas) bring 
happiness to the whole world. 


In the second category, are included such actions as the procurement 
of food-stuffs, cloth and manufacture of conveyances, machines, tools and 
implements etc. which are performed for the accomplishment of the regulated 
social order. Mostly these actions result in personal and individual 
joys only. 


Here we are supported by (the following) evidence from the Pūrva ] 
Mīmansā : 


(10) “As ingredients, their purificatory measures and the actions (in 
the sacrifices) are for the benefit of all others, statements 
asserting certain objects are only explanatory or laudatory ones,” 

(MD. IV. 3.1) 

(11) “The purificatory process for ingredients which are only for 
(sacrificial) activities, results in qualitative performance of the 
sacrifice (Kratu-Dharma).” (MD. IV. 3.8) 


00) “adnada maiang Geafatdare: eq” (MD. IV. 3.1) 
(1) “senm g fraratai dem: xg-u%: eq 1”? (MD. IV. 3.8) 


Here the word “Arthavada” is very technical. The word “Artha” 
means : “object, purpose, wealth, context or substance”. The “Arthavada” 
denotes the following meanings : 


(a) Declaration of any purpose. 


(b) Affirmation, declaratory assertion, an explanatory remark, 
speech or assertion having a certain object, a sentence. 


It often recommends a Vidhi or a precept by stating the 
good arising from its proper observance and the evils 
arising from its omission, and also by adducing historical 
instances in its support. (Contd.) 
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The import of these aphorisms is that the duty of the performer of 
a Sacriflee (Yajīta) is three-fold, e.g. the procurement of ingredients, their 
purification (samskara) and the actual performance (karma). The above 
mentioned ingredients are of four kinds i.e. (I) fragrant (II) sweet (LII) tonic 
and (IV) curative. The purificatory process relating to them (ingredients) 
must be adopted for the accomplishment of the best and meritorious results. 
For instance, with a view to prepare a good soup or sauce (sūpa=sū + pa+ 
ka in the sense of ghafi) fragrant ghee is poured into a ladle (lit. spon) 
and fried upon the fire till it emits smoke ; the ladle is thrust into the 
kettle containing the soup or curry and opening of the vessel is closed and 
the soup is moved about with it. Then the smoke like vapour arises before 
which being as condensed as fragrant liquid and mixing with the entire 
soup makes it nutritious, delicious and sweet-smelling. Similarly, vapours 
| arising froma Yajfia purify the atmosphere (lit. air) and the rain-water. 
Thus it is for the good of the whole world. Hence it has been stated in the 
Aitareya-Brahmana : 














(Contd. from p. 61) 
cf: “egfafararrwpfagetset gadana: |” (WD.) 
taatusfagau ga ga INARA: |” 








According to Laugaki, it is of three kinds: 


“qaaa: aAA tara agaretsaarkā |” 
qadan ajaaa Aa: 1” 


Here the last kind includes many varieties. 


(c) One of the six means of finding out the "Tatparya” (real 
aim and object) of any work. 


(d) Praise or eulogy. 
cf: “adaa B9: 1 ae gt fa «au V” (URC. 1) 


Our author interprets these Sutras as "eu fa: avi fg 
ardarstsadfrartoma wafa V” which is not very clear. The word Artha-vāda 
has been explained by us above. According to Dayānanda, no specific 
purpose or object can be attributed to any Yajīta. The real object of such 
performances is the benefit of the whole universe. Hence Yajītas are 
included by our author in Niskama actions (i.e. actions detatched from 
desire). He is always original in his laudable interpretations. 


| VEINS Sr i de i 
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(12) “A Yajīa, which is performed by.a learned man in the prescribed 
manner, conduces (to the happiness) of all mankind ( janatā).” 
(AB. I. 2) 


Here “janata” (i.e. mankind) means all men (without any distinction). 
The Yajāa brings happiness to all men alike if a learned performer consumes 
duly purified ingredients in fire in the aforesaid manner. As it aims only 
at others’ benefit, Yajña results in the universal good. Hence statements 
indicating specific aims are merely laudatory ones. The real object (of a 
Yajiia) is to ward off evils. 


The purity of the peforming people and the refinement of ingredients 
used in sacrificial performances should be taken as “‘Kratu-Dharma”’ (i.e. 
essentials of Yajītas). Sacred and beneficial results (dharmas) are brought 
forth only in this very manner and not otherwise (from a Yajfia). 


It is supported by the following evidence : 


(13) “Smoke or vapours are produced from fire, from smoke, the 
clouds ; from clouds, the rain or (in short) from fire all these 
things are produced. Hence, they are called as Tapojas (i.e. 
born of heat or fire). (SB. V. 3) 


The import is that from fire, smoke and vapour are brought forth. 
When this fire penetrates into trees, medicinal herbs, water and other 
substances and disintegrates the solid objects, it separates juice from them. 
These (juices) then reduced to levity and being borne up by the air soar up 
to the sky. The liquid part therein is called vapour and the hard 
substance is earthly one. The smoke, therefore, is the name given to the 
combination of both the particles. When such a smoke reaches the higher 
regions, and thus watery vapours grow in abundance there, it produces 
clouds. From these masses of clouds in the air, the rain begins to fall. 
Hence from fire alone (Agneh-eya) are generated all herbs and plants like 
barley. From them is produced food, from food, semen and from semen 
the bodies (of all living being). 





(12) “adfa wea aaa meat gad faam stat wafa i” (AB. I. 2) 


(13) “mAg A oat, gmagana gfte: 1 mAai gar Mi 
aema mg adar šfa V” (SB. V. 3) 
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The same subject has beén stated in the Taittiriya-Upanisad : 


(14) “From that Soul (Arman), varily ether (or space-akasa) arose, 
from ether, wind ; from wind, fire; from fire, water; from 
water, the earth; from the earth, herbs; from herbs, food ; 
from food, semen ; from semen, the person (Purusa). 

This, verily, is the person that consists of the essence of food.” 
(TU. I. 2.) 

(15) “He performed austerity (Tapas). Having performed austerity 
be understood that Brahman is food. For truly, indeed, beings 
here are born from food, when born, they live by food, on 
deceasing, they enter into food.”’ (EOTS) 


Here food is called ‘Brahman’ (the great) as it is the chief cause of 
(the continuance of) life. All living beings draw happiness from pure food, 
water and air and not if they are impure. 


There are two kinds of efforts (for the purification of all these things). 
One is ‘Divine’ and the other ‘human’. God has created this fiery (orb of) 
the Sun, sweet fragrance and the flowers. The Sun is ceaselessly busy in 
drawing up juices from (all things) in the world. But as the fragrant and 
bad smelling qualities are mixed up with these juices, the water and air that 
come into contact with them. are, because of this combination of sweet and 
bad odour, rendered into an indifferent quality where there are both desirable 
as well as undesirable elements. Consequently the quality of plants, food, 
seed and bodies also becomes comparatively inferior because they are 
produced from such a rain water. Because of their middling quality, (all 
human) virtues e.g. strength, intellect, valour, prowess, perseverance, bravery 
grow mediocre. Because it isa philosophical doctrine that as is the cause 
so is the effect. 

For this we cannot blame the Divine creation. Because bad smell 
and other defects are man-made and should be ascribed to human creation, 
Asman is the author of bad odour and other defects, it is, therefore, 
obligatory for him to remove them. It is a divine ordinance that one ought 
to speak the truth and ought not to tell lies. He, who transgresses it, 
becomes a sinner and suffers afflictions in accordance with the law and order 





(14) “amg gama aaa are: Ara TATA” arg: dR: 
aaqa: Hava: gadt gfaeat aaa: Nafas ta:, tas: GE: | U ay 
ga Jaalseatana: |” (aaae 2) (TU. I. 2) 

(15) "a aMsacaa | aera ae wala casa stara a ag 
gata qna TFT | atte init shafa 1 eed sarafan i (TU. I. 3) 
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of God. Similarly God has ordained that man ought to perform a Yajīa. 
Whoever violates this, commits sin and suffers pain, because he omits an 
action of universal good. 


The greater the number of men and other animals gathered together 
at one particular place, the greater is the amount of bad smell. God's 
creation is not its cause. Because it is a result of crowding together of a 
huge number of mēn and other animals. Sometimes men for their own 
pleasure, accumulate elephants and other animals at one particular place 
and the excessively offensive smell, caused by this must be ascribed to men’s 
pleasure-seeking-activities. In this manner, the entire bad odour which 
pollutes the air and the rain-water is caused by human agency. Hence it 
becomes obligatory for men that they should remove it also. 


Of all living beings men alone can discriminate between the good and 
the evil (lit. benefit and harm). Thinking or realisation (Vicara or Manana) is 
the characteristic of a man’s manhood.* 


Of all embodied living beings, God has created men alone who possess 
mind (Manasyin i.e. having mind) and thus have the capacity of discrimi- 
nation. By a particular combination of atoms (Paramanu-samyoga) He has 
created human organs ; which have the capacity of acquiring knowledge 
(lit. abode of knowledge). Hence men alone and no other animals have 
power of discrimination between good and evil (Dharma and Adharma) and 
of doing righteous and leaving unrighteous actions. 


That is why all men should perform Yajāas for universal benefit. t 





* 


Author says : “and-faareea-attra ag: | 


Here the following explanation of the word ‘Manusya’ given by 
Yāska deserves notice :— 


“Saget: wen ? near maf ater arama geet: | aaefa: 
Fat | aa 1 aged gr” (N. II. 3) 


Ìt Rsi Dayānanda in emphatic terms makes it clear that “Yajña” 
is an obligatory act on the part of a man. A man must perform sacrifice 
for universal advantage. It has no selfish end. The word “Yajña” is from 
the root *4/yaj' to sacrifice, to worship with sacrifice. 


The Bhagavad-Gītā clearly states that performance of a Yajīta is 
essential and unavoidable :— (Contd.) 
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(Contd. from page 65) 
cf: “agam: Tat: gea gaara safa: 1 
aaa safns aisfrargmam 11911 
aama: «eat quart udfafrad: 1 
ea d ae TT: X qa NAN 
gdagiga fafa aamraggaa | 
aena adna ag fred aa ufaftsaa 031” (BG. M) 
i.e, "In ancient days, Brahmadeva created living beings 
together with Yajfia and said to them: “By means of this 
(Yajiia) may you grow, may this be to you a “Kama-dhenu” 
(i.e. something which fulfils all desires). (1) 
“Those good men, who part-take of what remains after the 
performance cf the Yajia, are redeemed from all sins. But 
those, who (without performing the Yajīa) cook (food) for 
themselves only, such sinful persons eat only sin. (2) 


“Know (that) the origin of Action is from the Brahma (that 
is, the Vedas) and this Brahma (the Vedas) has sprung out 
of the Brahman (God); therefore (know that) the All- 
Pervading Brahman is always ‘primarily worshipped’ in the 
“Yajnia’.” (EG II) 


Lord Krishna condemns a man who wastes his life without per- 
forming Yajītas for universal benefit :— 

“gg yafaa uz ATgadadle a: 1 
aagttttaumrt ate at a sdai n” (BG, III) 
i.e. “The life of that man who does not move the cycle (of 
action) which has thus been started (for the maintenance of the 
world) is sinful ; and the existence of this slave of the senses, O 
Arjuna, is worthless.” (8G. III) 


A Yajīta must be performed without any personal desire. In the 
Mahabharata we read :— 


“gay adenant astru aaa | 
art aea Sea at AARNA N” (MB. Santi) (Contd,) 
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(Contd, from page 66) 
“Yajňa is an act which is done with no selfish motive.” S 
(MB, Sānti) 
The undermentioned citations from the Chandogya Upanisad may 
be read with benefit :— 
(a) “aat aden aiseag afafa V” (CHU. II. 23.1) 
(b) “aaa afrad ad gafa amans aa: 1” (CHU. IV. 16.1) 


The universal character of Yajiia is eulogised in our ancient lite- 
rature. All beneficial activities e.g. patriotism, devotion to God, attainment 
of knowledge for others’ benefit, life of celibacy, harmlessness to others, 
development of social order, protection of orphans and shelterless people 
are included in this Yajīta. The following extracts from authoritative books 
will establish this fact beyond doubt :— 


(a) “aq am gnan atradēta aa V” (CHU. VIII. 5.1) 
(b) “ca aa cd aa: V” (BU, I. 5.17) 
() “ag wet ag am:i” (KTU. II) 
(da) “ag mga az: 1” (BG, IX. 16) 
(e) “ami uzi age |” (ZU. IX. 5.1) 
(£) “amt far: safa: i” (MTU. VI. 16) 
(g) “asta tat fad am: V’ (MBNU. XXI. 2) 
The selfless person perceives a Sacrifice (Yajña) going on within 
himself :— 
(i) “ead? aa adafa 1” (PNU. II) 

(ii) “wàt ua: i” (MNU. XX. 12) 

(iii) arā amen Aa wad daru Heads. MN d aae seat I 
wal à aged ART V” (BU. III. 1.1-6) 

(iv) “ada fagat agement aana, sar ēdi, aūefasmgt āfā;, 
satis afg:, da: frat, gad ga, BIA ated, arg: UM, ANRA: 
aa: afan afam ave tat, TT sqan, BaAead:, AAT TET, 
sancia araa feat at det, aama ag ga, ua afa agru 
Mamaa V” (MNU. LXXX.) (Contd.) 
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(Contd. from page 67) 


Human body is described as the hermitage of “Seven Sages” who 
perform sacrifices :— 


“qa vega: sagat: WaT aa Tafa Raama 1” 
(BU ; YV. XXXIV. 55) 
According to the Bhagavad-Gita God created men with sacrifice :— 


“ag dat: SS: great gaa sanaa: 1” (BG. III. 10) 


The universal aspect of a Yajna is highly praised in the Vedic lite- 
rature also :— 


(D “asad ā uz: i” (SB. I. 2.4.5; I. 4.1.38) 
(ID “as 4 au: V” (YV. XIII.8; SB. VII. 4 1.30) 
(NI) “agit a eg: 1” (YV. XVIII, 42) 
(IV) ‘asta gaita gara «af v” (SB. IX. 4.1.11) 
(V) "at amy’ (YV. XL 7) 
(VI) aust at saru difa: 1” (YV. XI. 6) 
(VI) 'asttā afgar i” (YP. XI. 6; SB. VI. 3.1.18) 
(In) ua āca: 1” (YY. I. 11) 
(IX) “agit ā gm i” (YV. XII. 67) 
(X) art å tesa wt” (YV.L.5; SB. I, 7.1.5) 
XI) “ast 4 far aa ft gaita «ara fanfa i” (SB. VIII. 7.3) 
(XII) “ast ā «acu arf: |” (TB. II. 9.5.5) 
(XIII) “ast at wafa v’ (ZB. VI. 4.5) 


The selfish people (i.e. non-sacrificers are condemned in the 
following stanza :— 
(taga: ant: ag: V” (RV. X. 33.4) 
ie. “Even the charitable people who have no sacrificial activities go 
to' ruin.” cf :— 
(XIV) qafat: agge sraisasarat asafa: caiman: V” (RV. I. 33.5) 
(XV) “ma org data amami waada 1” (RV. I. 121.13) 
(XVI) “aafaa gaaat wafa u” (AV. XII. 237) 


Thus an *4-yajvā” is depricated in harsh terms, Ancient Aryans 
were known for their selfless charitable outlook towards all living beings. 


(Contd.) 
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Q. How can it rightly be said that a Y. ajīta is performed for others” 
benefit ; when the fragrant substances e.g. musk etc. are reduced 
to ashes by being thrown into fire? These good things can 
serve more beneficial purpose, if they are given to men etc. to 
eat and be utilized otherwise, than being burnt in sacrificial fire, 
Then what is the advantage of performing a Yajiia ? 


A. Here we say that nothing is ever utterly perishable, Annihilation 
(vinasa) means merely the passing of an object from perceptible 
State into an imperceptible one.* 


How many kinds of perception do you accept ? 
I admit eight types of cognition (Darsana). 
What are they ? 


> Pp > 


I accept (the following) eight means of cognition (e.g. :— (1) Sense 
Perception (Pratyaksa), (2) Inference (Anumana), (3) Analogy 
(Upamana), (4) Verbal Evidence (Sabda), (5) Tradition (Aitihya), 
(6) Circumstantial Implication (Arthapatti), (7) Probability 
(Sambhaya), (8) Non-existence (Abhaya).) 


Acarya Gautama in his Nyaya Sutra defines them as follows :— 


(16) “Sense perception (Pratyaksa) is that truly unerring and deter- 
mined knowledge which is derived from the contact of a sense 
organ with its object.” (ND. I. 1.4) 








(Contd. from page 68) 

Dayananda here stresses upon the fact that Yajūa is performed only for 
universal benefit. We have quoted here a good number of instances 
showing the importance of a Yajīa. The interested reader may see (RV. II. 
26.1; VII. 6.3; VII. 70.11; and AV. XL 2.23 ; and also Nirukta X, 26; 
RV. X. 81.5). Instances can be multiplied. We have, due to economy of 
space, not given here the English renderings of these citations which are 
quite simple and lucid, 


* of. “cream gafa amaeana area | 
amana aa at gftšaar u” (BG. II. 28) 


(16) “ghaatafandtead mansaanafanfe SAAMATA ANA |” 
(ND. I. 1.4) 
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(17) “Now the Inference (Anumana) which is based on Sense-Percep- 
tion is three-fold: (I) Pūrva-vat (Inference of the effect from the 
cause), (II) Sesa-vat (i.e. Inference of cause from the effect), 
(ILL) Samanyato-drsta) (i.e. an Inference neither deduced from the 
relation of cause to the effect nor from that of effect to the cause.” 


(ND. I. 1.5) 
(18) “To establish fact on its resemblance to another object is called 
Analogy i.e. Upamana.” (WD. I. 1.6) 


(19) “The authoritative instruction is called Sabda (i.e. Verbal 
Evidence).”” (ND. I. 1.7) 


According to this I accept the eight types of Cognition. Here the 
Pratyaksa is that true and invariably precise knowledge, which is deduced 
from the contact of sense-organs with their objects. For example, by looking 
at from close quarter (we get right cognition) that he is a human being and 
nothing else. The inference based on cause and effect is Anumāna. For 
example on seeing the son it is concluded that he had a father. Knowledge 
based on similarity is called Upamana. For example, Deva Datta 
resembles Yajña Datta. This instruction is based on analogy. By Sabda 
(i.e. Verbal Authority) the conviction regarding the seen or unseen objects is 
obtained. For example, “the statement that salvation is obtained by 
knowledge.” 


(Gautama again says in his VyayaSūtra) as :— 


(20) “Not four only. The Aitihya (Tradition), Arthapatti (Presum- 
ption), Sambhava (Probability), and Abhaya (Non-existence) are 
also (means of) cognition.” (ND. I: 2. 1) 


(21) “Sabda includes Aitihya; and Anumana includes Arthapatti, 
Sambhava and Abhāva.” (ND. II. 2. 2) 


These two aphorisms are briefly explained here. The Aitihya 
(Tradition) is accepted only when it is supported by Verbal Evidence from a 





(17) “aa agis faamaga iaa Wag amag a 1” 
(ND. I. 1.5) 
ds) “sfagerarata meamaagaman |” (WD. I. 1.6) 
(19) *amatažu: wea: 1” (WD. I. 1.7) 
(20) “a agmaa—tlaaratafraraararasmamvutā 1” (WD. II. 2.1) 


QI) “ma aana agasan Ta TATA TTT 
saa: i” (ND. IL. 2.2) 
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trust worthy person. For instance, “there was a war between Devas and 
Asuras”. Arthāpatti is the Circumstantial Presumption. For instance, the 
statement that “the rain falls when there are clouds” conveys indirectly that 
“jt does not rain when there are no clouds”. Sambhava means possibility of 
a thing by some mean or at a particular place. For example, the statement 
that “parents beget off-springs” is a possible one. But if some one says that 
the hair of moustache of Kumbhakarana stood erect four Košas and the 
length of his nose was 16 Košas, (he cannot be relied upon) because of his 
impossible and consequently false statement. Abhāva is Non-existence of 
an object at particular place and time. Some one asks a person to bring a 
pitcher. When he does not perceive the pitcher there, he gets cognition 
that the pitcher is not there by means of Non-existence (Abhava). He fetches 
it from the place where it exists. 


This is a concise explanation of Pratyaksa etc. 


In this manner I accept eight sources of Cognition. Without accepting 
them, none can achieve success in the affairs of this world and of the next 
world. 


(Imagine) some one thoroughly reduces a clod of earth to powder and 
throws it up high into the sky with the might of his arm in a violent wind. 
Here destruction (nasa) of the clod is not (actual but) a figurative one 
(Upacaryate) because the clod has become only imperceptible to the eyes 
(and has not actually ceased to exist). The word ‘‘naSa’’ is derived from the 
root */Was” to become invisible with suffix (ghaīt). Consequently the word 
“naga” denotes disappearance i.e. a stage when a thing becomes imperceptible 
to the sense-organs. Moreover, when atoms (of a substance) are disjoined and 
separated, they are not seen by eyes as they are beyond Sense-Perception. 
When they join each other again and assume the character of a gross state, 
they become visible, because a gross substance alone is perceptible to sense- 
organs. When a substance is so continuously divided and subdivided that 
it becomes impossible to divide it further, those (last and final) divisions 
are termed as Paramāņus (atoms). They thus subdivided become imper- 
ceptible but continue to exist in the void space. 


Similarly, when a thing is put into fire it is disintegrated and continues 
to exist in some other region. It never ceases to exist. In this manner, the 
fragrant ingredients which are potent in removing all defects such as offensive 
odour, when are consumed in fire, they purify the air as well as the rain- 
water. When they are pure and free from defects, they bring about happiness 
and benefit to the entire creation. 


For this reason, performance of a Yajīta is obligatory. 
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Q. Ifthe sole aim of a Sacrifice is the purification of air and the rain- 
water, (it is useless to perform a Sacrifice as) this object can be 
achieved by keeping fragrant articles at dwelling places. What 
is the advantage of this whole fuss ? 


A. No, this will not do. In this manner, the impure air (inside the 
house) can not become lighter and thus would not ascend into 
the sky, but would continue to remain where it exists and thus 
would not create vacuum for the external purer air to come in. 
Moreover, the disease—averting purpose can also not be achieved 
because of the simultaneous existence Of pure and foul air (in the 
house side by side). 


When in the house, fragrant and similar other substances be consumed 
in the fire, the air due to the heat expands, grows lighter and goes up higher 
into the sky. At this, the pure air would get vacuum to run in from all the 
four directions. As by this process the space inside the house is surcharged 
with pure air, it has desease-destroying effect also. 


(Moreover) the air, carrying the atoms of fragrant ingredients by a 
Yajīta would ascend into the higher regions and would purify the rain-water 
as well as also it would enhance the amount of rain. By this (pure rain) 
herbs etc., also become pure (i.e. qualitative). By and by the world is 
restored to immense happiness. It is beyond all doubts. This aim cannot 
be achieved by making the air fragrant without its contact with fire. 


Hence, the performance of Yajīta is decidedly beneficial. 


Moreover, when a person consumes fragrant articles in the sacrificial 
fire, the wind carrying the (sweet) smell comes in contact with the nose-organ 
of a person sitting at a very far off place. He, then (at a distant station) 
realises the existence of the fragrant wind. From this, it is inferred that 
good or bad odour is vafted away by the blowing breeze. When it (fragrant 
air) has reached the remote region (and left the place where the Sacrifice was 
performed), it ceases to have contact with the smell-organ there. Here, men 
of immature wisdom wrongly conclude that the fragrance has perished. 
But they do not understand that the fragrant substances which were burnt in 
fire, do actually exist in the air in other (higher) region. Thus there are 
other multiformed purposes of sacrificial performances which the wise people 
can rightly comprehend by proper thinking. 


O. If the purpose of performing a Sacrifice be only this much, it can 
be achieved by burning ingredients in fire. Then what is the use 
of chanting of the Veda-Mantras in that act ? 
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A. (To meet this objection) we say that it has its own purpose to 
serve. 

O. What is that? 

A. Aswe perform a Yajīta with our hands, perceive it with our 
eyes and feel (its sensational touch) with our skin, so we recite 
the Vedic hymns with our tongue with a view to glorify, invoke 
and offer our prayers unto God. (Through them) we comprehend 
the purpose of the Sacrifice (also). Their repeated recitation 
preserves the Vedic Text and makes us realise God’s existence. 
We are (indirectly) instructed that all acts should be preceded 
by prayers to God. The recitation of the Vedic hymns in the 
Sacrifice is done only to offer these prayers throughout all its 
stages. 

Q. What objection is there if (passages from) some other (sacred) 
books than the Vedas are chanted there ? 

A. The above stated aim cannot be gained by reciting some other 
texts, because they, not being revealed by God, are not absolutely 
true. It must be admitted that whatever and wherever a truth is 
to be found, it is originated from the Vedas. Whatever false is 
there, it is outside the Vedas and God is not its source. On this 
topic Manu says:— , 

(22) “O Lord, (Manu) thou alone art conversant with the duties 
(Kāryas) and real meanings of the Vedas which are the words of 
unimaginable, unknowable and Self-existent God.”” (M. I. 3) 


(23) “The four Varnas (castes), the three regions, the four Asramas 
(stages of human life), and the Past, the Future and the Present, 
are all accomplished by means of the Vedas.” (MS. XII. 97) 


(24) “The eternal science of the Vedas upholds the whole creation 
and is a medium of securing bliss for the living beings ; hence 
T admit its highest place.” (MS. XII. 99) 


(22) ala gem aden (Maratu ATNA: | 
afaasia data wv” (M. 13) 





| 
(23) “agi aut A NATAR JIR | | 
qa na ufarasu ad aig sfagufa 1’ (MS. XI. 97) f | 


(24) “fana aiga amea IATA | 
antag Ti Art asada aR IV” (MS. XII. 99) 
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O. Is it essential for the performance of a Sacrifice (Yajīa) to prepare 
a sacrificial altar (Vedi) by digging the earth, (construct a Yajfia- 
fala), (procure) the sacrificial vessels e.g. Praņītā etc., and Kuša 
grass and (to appoint) Sacrificial priests (Rtvijs) ? 


A. Here our contention is that whatever is essential and reasonable 
that must be done and nothing else. For instance, by digging 
the ground, a Vedi is to be prepared. Fire kindled there, becomes 
powerful. Things thrown into it, becoming at once disintegrated 
ascend into the sky. Moreover, by preparing these various types 
of Vedis such as triangular, quadrangular, circular and falcon- 
shaped, the knowledge of Geometry is acquired. As the particular 
number of bricks is required for the particular type of the Vedi, 
Science of Mathematics is also learnt by this*. 


* Prof. A.A, Mecdonell in his “INDIA’S PAST” says :— 


“The beginnings of geometry go back to a period of high antiquity 
in India, for a considerable amount of geometrical knowledge is to be 
found in the Sulva-Sūtras, or ‘String Rules’, which from a part of the 
general Vedic ritual (Kalpa) Sūtra works. These give the rules for the 
laying out of the sacrificial ground, for the construction of the fire-altars, 
and other arrangements necessary for the performance of the single great. 
sacrifices. The design of the sacrificial ground with its most important 
constituent parts made the construction of right angles, squares, and 
circles, as well as the transformation of plane figures into others of equal 
area, a matter of necessity. To sacrificial experts it was of the utmost 
moment that the measurement of the sacrificial ground by means of cords 
(Sulva), stretched between stakes, should be carried out accurately accord- 
ing to rule. These practical requirements resulted in a considerable aggre- 
gate of geometrical knowledge, including the Pythagorean proposition 
(worked out in Euclid 1.47). Thus the ritual experts understood how to 
transform rectangles into squares, squares into circles, as well as vice 
versa, It is probable that such geometrical knowledge based on practical 
operations goes back even to the time of the Vedic hymns,” (Page. 192) 


Prof. A.B. Kieth also confirms this view in his famous work “A 
History of Sanskrit Literature” ;— (Contd.) 
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Similarly other things serve their own purposes. But some say that 
“the placing of a Praņītā in a particular way produces religious merit (Punya) 
and to place it in any other way brings sin’. This statement is imaginary 
and false ; because there is no cause of sin. (Hence there is no sin). What- 
ever, is essential for the accomplishment of a Sacrifice and is reasonable, 
that must be provided ; because if these things or acts are left aside, there 
can be no success. 











(Contd. from page 74) 

“In one sphere, however, distinctly interesting results were attained 
in geometry as a result of the care taken in the measurement of altars, 
These results are enshrined in the Culvasūtras, works which are of the 
late Sūtra period, possibly of c. 200 B.C., though this is mere guesswork. 
They are concerned with the construction of squares and rectangles; the 
relation of the diagonal to the sides; the equivalence of rectangles and 
squares ; and the construction of eguivalent squares and circles.” (Page 517) 


SIGNIFICANCE OF THE DEVATĀS 


O. What is denoted by the word “Deyata” in a Sacrifice ? 


A. Those objects, which are stated in the Vedas (are called Devatās). 
The pieces of evidence are as follows :— 


(1) “Agni is Devata, Vata is Devata, Surya is Devata, Candramas 
is Devata, Vasus are Devatas, Rudras are Devatas, Adityas are 
Devatas, Maruts are Devatas, Visvedevās are Devatas, Brhaspati 
is Devata, Indra is Devata and Varuna is Devata.”” (YV. XIV. 20) 


Here, in the realm of ritualism (Karma-kanda), the word Devata 
denotes the “Vedic Mantras”. Vedic stanzas (composed in) metres such as 
Gayatri etc. are given the names of Agni Devatā and others. They are 
accepted here; because they expound the various methods of doing a ritual 
act. The stanza, which reveals the significance of the word of Agni is styled 
to have Agni as its Deyatā. Similarly, the Mantras explaining the meanings 
of the words, Vata, Surya, Candramas, Varuna, Vasus, Rudras, Adityas, 
Maruts, Visvedevās, Brhaspati and Indra ate called to possess these subs- 
tances for their Devatas ; because these Mantras elucidate all such words 
and in them we get references to these substances made by most creditable 
authority of God. 


On this point, Acarya Yaska in his Nirukta observes :— 

(2) “The Vedas contain Mantras (which explain) the accomplishment 
of actions.” (N. I. 2) 

(3) "The Daivata (chapter) is so called as it contains appellations of 
Devatās to whom primary praise is offered.” 

0) “afaa ardt gaat «di gaat sat aat adat gaal wat 
gaatssfaeat Gaal Hedi daar Aaa gaat agaigai aaa 
a gaari” (YV. XIV, 20) 

(2) “sianakt 821 (WV. I. 2) 

(3) “aaa gaa cana arf maraga tacit agaman 1 
aor addan 1 emt wadai anaia aga eta sga, 
agaa. a mat nafa 1 

akam wa: apa: saaga šrsaīfasaTa lv” (V. VIL. 1) 
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SĪGNĪFICANCE OF THĒ DĒVATĀS m 


Here is the detailed examination of the Devatās "— 


When a Seer desirous of a particular object praises a Devatā (i.e. 
a Mantra, knowing it as) possessing that object, that Mantra is 
said to have that (particular) Devata. Such Mantras (Rcas) are 
of three kinds (I) those whose meaning is direct, (II) those 
where the meaning is indirect and (III) those relating to spiritual 
science.'”* (N. VII. 1) 





These passages from the Nirukta cited by our author in support 
of his view that “the Vedic Mantras are the Deyafas,’ have been trans- 
lated here above by us in accordance with his interpretation. This 
dynamical rendering is worth-appreciation. We also write below the 
traditional translation of these passages. All commentators, including 
Durga, have accepted it :— 


“Now the Daivata Kanda: They style this (chapter) as Daivata 
as it contains appellations (of deties) to whom primary praise 
is offered (i.e. a list of words beginning with Agni and ending 
with Devapatnī). 

Now follows the detailed test of Deyatas. 

When a Seer desirous of (achieving) a particular object 
i glorifies a particular Devatā (a deity) knowing him as possessor 
| ; of that (desired) substance (Arthapati) (with a Mantra) that 
stanza (Mantra) is said to have that particular Devatā.” 





(N. VII. 1) 
The well known commentator Durgācārya explains these passages 
as follows :— 

(S) “aft ama maagd dagcuramai tani atad 
saadaa araa 1 fase gata sari iiaa: 1 
tie maagama aft aaafienai aa agad gad 
ATA 1.” 

i.e. “In short a chapter containing appellations of Devatas to whom 


primary praise is offered is called Daivata.” 

ip (b) “agada, saa: fa, aeqt aana aA, AÅ- 
| ajamana gga agar am: smagai ofa: 
(Contd.) 





78 RGVEDĀDLBHĀ>YA-BHŪMĪKA 





(Contd, from page 77) 
ufaenta sfa afa güe rata sgead agaa: a wat waft i 
aaa taarraumdrāz Baer aa anat gia mata: egia grad 
ìa man at maagama n” 
We according to this interpretation of Durgācārya have translated 


the above passages in the foot note here. Yāska divides Deyatās in three 
categories (I) Pratyaksa-krta, (II) Paroksa-krta, (III) Adhyātmikyas. 


These three titles of Devatās have been translated by us here as (I) the 
Mantras, having clear meaning, (11) Mantras, where the meaning is not 
obvious, (III) and Mantras containing spiritual science But this inter- 
pretation is not in accordance with what Yāska has said. He defines these 
terms as follows :— 

(a) “waga aaifa: amfani: gad saagama 1” 
i.e. Rcas which contain words used in all cases and verbs used in Third 
Person are called 'attagar” | 

(b) saaga asanggama aaa aaareat 1” 
i.e. Mantras containing Pronoun “‘Tyam” in Second Person are termed as 
SIRGA: M i 

(c) “saagan agafa aaa aiam V” 
i.e. Adhyatmikya Mantras are those which contain First Personal Pronoun 
“Aham”. 

But Dayānanda seems to have not followed the traditional translation 
or the definitions of these terms given by Yaska himself. We may add 
here that this topic has a number of intricate problems and controversies. 
No book including Sarvanukramanis and Brhaddevata can give final verdict 
on this topic. Hence Venkata Madhava, the commentator of Rgveda has 
clearly shown his helplessness to give final word in the matter of “Devara- 
vāda” in his Devatānukramaņī :— 

“Qamavatantt aga ATT AAT | 
qad aa fanen: arada arfaga nu” 
Only the Seers like Vasista and Dayānanda can rightly ascertain 
the Devatā of a particular stanza or hymn as is clear from the undernoted 
çitation from the Brhaddevatā :— (Contd.) 
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That is to say when a Vedic Stanza comprehensively describes the 
methods of securing success and accomplishment in all actions (beginning 
with) Agni-Hotra (Fire Sacrifice) to Asva-medha (a Sacrifice for protection 
of Rastra or nation) or actions which promote arts and other sciences, that 
Mantra is technically styled as *"Devata”. Similarly when a Mantra describes 
actions leading to “Release” or Union with God, it as well as its import is 
also called a Devata. Now we say what a Devatā is. The Devatās enjoying 
the primary praise (i.e. forming the chief subject matter) are called Daivatas. 
The names of substances (Arthas) occurring in a Mantra serve as a mark 
or indication of a Devatā. For instance in the following Mantra of the 
Yajurveda, the word Agni occurs :— 


(4) "I set Agni, the Envoy, in the front. I eulogise Him as the 
bearer of the oblations. May He cause the Devas (i.e. the 
learned) to sit here.” (YV. XXII. 17) 


Here the word Agni is an indication or a mark (to which Deyata, 
this stanza belongs). What is its significance ? Wherever a Devatā is spoken 
Of (i.e. is to be determined), there we should take into consideration the 
mark or indication, occurring in a Mantra i.e. the name of a substance, 
occurring in a stanza is the Deyata of that Mantra. 


A part of the test (of finding out) Devata (in a Mantra) has already 
been explained ; the rest will be elucidated now. God is (here) Seer—the 
All Observer—. When He, desirous of imparting instructions about a 
Deyata (i.e. an object) which possesses particular qualities (Arthapatyam- 
Arthasya Svamityam) describes its properties, that Mantra is said to have 





(Contd. from page 78) 
“a saamadīka araa 1” 
ata sete att agat, agada avant fad: n 
Saura: BEAR Saat: N” (BD. VIII. 129, 130) 
i.e. “Only the Seer can rightly understand the Vedic text.” These 
Devatas (i.e. subject matters) of stanzas can be determined by a person 


who is strong in meditation, Brahmacarya and other austerities. Mere 
learning has no power to solve this question.” 


(4) “afer ga gādā geqategead | 
daiysaaleatfzg N” (YV. XXII. 17) 


It also occurs in RV, VIII. 44.3. 
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that object as its Devata. Moreover, the Mantra itself which lucidly explains 
or reveals a certain object, is also given the name of Devata. The word 
Reas is derived from the root “JRK” to praise. Rcas have been given the 
term of “‘Deyata’’ because the learned eulogise and explain through them all 
true sciences. 


These revealed Mantras are of three kinds (I) Paroksa krtas i.e. 
those Mantras where meaning is not obvious, (II) the Pratyaksa krtas i.e. 
where the meaning is quite obvious, and (III) Adhyatmikyas i.e. those 
Mantras which describe the spiritual science -the soul and the all pervading 
God.* 


These Reas in ritual or action-portion (Karma-Kanda) of the Vedas 
are denoted by the word Devatā. 


(Yāska further says in his Nirukta) :— 


(5) “Now we give a test of finding out Devatās in the Mantras where 
they are not expressly specified. These Mantras belong to the 
Devata of the Yajīta (where they are recited) or that of its 
component part. According to the Yajnikas, Mantras not used 


* The definitions of these technical words, in accordance with Yāska 
have already been given in our foot-note. 


(5) “aa asaifecetaarmrareag daataatiar 1 
agaa: a am AMIE al agaa aaka aaraa ANA MAAT 
sa nfm: mauta gia Awt af at at maaa cata 
mA aman alta giad age vil šadarmafafadaci fag- 
Raed maaa ra ga (N. VII. 4) 


Here some words are technical and need explanation. The author 
of the Nirukta means to say that it is not very easy to determine a Devatā 
in those stanzas where it is not expressly specified or indicated. He, there- 
fore, gives some alternative suggestions for determining Devatā in such 
cases. According to him, “Anadista Devatā-mantras” (stanzas with obscure 
unexpressed Devatās) may be assigned to the undermentioned Devatas :— 


(1) Devatā of the Sacrifice or that of its component part. That 
is to say that Devatā can be determined with reference to the 
context. For instance, ifa Stanza is recited in particular 
Sacrifice, the Devata of the Sacrifice should be deemed as the 
Devatā of that Stanza. (Contd.) 
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in Sacrifices have “Prajapati” as their Devatā. But the Nairuktas 
say that *"Wārāsansa” (i.e. they treat of men) is their Devata. Or 
else (in such cases) Devatā may be “one’s own option” or there 
might be many Devatās. Such practice is very common in the 
world, (that we say) that “Deva is Devata or Holy guest is Devata 
or father and mother are Deyatas.” (N. VIL. 4) 


(Contd, from page 80) 


(II) 


(III) 


(IV) 


(V) 


The Mantras which are not used in a Sacrifice, may be attri- 
buted to '*Prājapati,” (i.e. the Lord of all beings—God.) This 
is the view of the Yajñikas. That is to say that Prajāpati 
(i.e. this name of God) includes all gualities which are ex- 
pressed by different names as Agni etc. Durgāchārya says :— 


“afgaat fe carafe: 1” 


But acccording to Etymologists (Nairuktas) such Mantras 
should be taken as having “Narasansa” as their Devata, Now 
what is this Vārāšansa ? 


Yāska says: — “aa arena: ? ga sf maan: afafa 
magi: 1? 

According to Kathakya it is “Yajia”, Here “Yajña” means 
God. cf: “fas: ā ga; 1” 

But Sakapuni says that “NardSansa is Agni, because Agni is a 
common name of all Devatās.”” 


Dayānanda here differs and offers a new interpretation of 
this word ;—“areraeat—=ageafagar:” “ie, Such Mantras have 
human beings as Devatas as they treat of men,” Durgacharya 
also says :—“AUt: SWETA Fa a Arta? F3: | 


Or else Devatā may be determined by “one’s own option” i.e. 
according to one’s own desire. “aft at #tazaat arg V” Here 
the word “kama” means desire or option. 


“Prayo-Deyata” i.e. such stanzas can be attributed to a number 
of Devatas. The number of Devatās has never been fixed 


so far, All respected persons e.g. God, holy guests, father 
and mother are Devatās. 





82 RGVEDADI-BHASYA-BHUMIKA 


Now what is the test for finding out the *Devata” of a “Mantra” where 
the name of the Devatā or its meaning (i.e. mark) does not occur. Here it 
is stated (by Yaska) that in cases where no specific (mention of a Devatā) is 
traceable, there the *"Yajita” (in which the Mantra is used) or “its component 
part is the Devata”. The Mantras, used elsewhere than the Yajitas, have 
Prajapati (i.e, God) as their Devata. This is the view of the Yajīikas. But 
there is another alternative to this (theory). The Etymologists maintain 
that these Mantras are “‘Narasansas” i.e. deal with mankind or there may be 
“one’s own option or desire a Devatā””. Human beings generally have some 
particular option or desire. There is a very common practice in the world 
in determining Devatas by (various) alternatives. In some cases, God, in 
others, Action (Karma), Mother or Father, or unexpected Holy Guest, or the 
Learned ate (to be accepted as) Devatās. They are to be revered and 
respected. It must be borne in mind that they are worthy of respect because 
they are benefactors. This is the characteristic of a Devata. The Vedic 
verses have their success in Sacrifices as their main object and therefore 
they have Sacrifices ( Yajitas) as their Devatās. 


(To summarise), in the ritual portion of the Vedas (Karma-Kanda) 
Devatās can be enumerated in this way. The Mantras composed in metres 
such as Gayatrī etc. where the ordinance of God is revealed, “Yajña” or its 
component parts, Prajapati, the Creator God, men, desires, learned men, 
guests, mother, father or the preceptor. But in Yajitas, the Devatās are the 
Mantras and God only. 


Moreover, (in the Nirukta the words “Deya and Mantra” are explained 
in the following manner) :— 

(6) “Deva is so called because he is donor or shining one or illumi- 
nator or has abode in the bright regions.” (N. VII. 15) 

(7) “The (word) “Mantra” is (derived) from the root „/Mantr to 
ponder over (or to consult or deliberate).”” 
“The word “Chandas” is (derived from the root) yChad to cover 
(or to cover over, i.e. a veil)” (N. VII. 12) 


In these citations '"Dāna”” (donation) means to relinquish one’s own 
proprietory rights and to create proprietory rights of another over a thing ; 
“Dypanam” means illumination, while “Dyotanam’’ indicates precepts etc. Here 








(6) dat staat agate? aang aai aada ar (N. VII. 15) 
(1) “aa aana paia gang” (N. VII. 12) 
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God, learned men and human beings are called Devatas (as they donate 
gifts to others). The Sun and others (i.e. illuminaries), are called Deyatas as 
they shine (Dipana) or illumine. “Dyotana” indicates instructions (also). 
Hence mother, father, preceptor, and the holy guest are also called Deyatas. 
God is Devaas He is illuminator, of all illuminators and as He lives in the 
solar or other rays or in the Sun itself or in the Prāņas (vital airs). 


This (view) is supported by the following evidence from the Katha 
Upanisad :— 


(8) “The Sun shines not there, nor the Moon and the stars, 
These lightnings shine not, much less this (earthly) fire ! 
After Him as He shines, doth every thing shine, 

This whole world is illumined with His light.” (KTU. Y. 15) 


The Sun and others cannot illumine God. They shine and illumine 
after Him, Who is Self-luminous, These things have no independent light. 
Hence, God alone is one foremost Deity to Whom all adorations are due. 


In the (following) stanza from the Yajurveda :— 


(9) “The Sense-powers (Devas) reached not it, speeding on before.” 
(XV. XXXX, 4) 
the word “Deya” signifies five sense-organs and the mind. They are so called 
because they are “dyotakas” (illuminators) of all objects, truth and falsehood 
and also because they convey to us (the sensations of ) sound, touch, form, 





S) “aaa gat mfa a mamman 
Amr faaat mfa gatsaafta: | 
aìa araagaifa ada 
aa a aaftājfaunfa 1” (KTU. V. 15) 


This stanza also occurs in the Mundaka (II. 2) and Śvetāśva- 
tara (VI, 14) 


(9) The complete stanza is :— 
“ast Maal at detzčar atgaa qantas 1 
aaus asara atatrat anfa W'(XV. XXXX. 4) 


“Unmoving, the One (Ekam) is swifter than the Mind, 

The sense-powers (Devas) reached not It, speeding on before, 
Past others running, This goes standing, 

In It, Mātarišvan places action.” (YV. XXXX. 4) 
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taste and smell, The words “Deya” and **Devatā”' have the identical meaning, 
The word *'Devatā'* is formed by adding suffix ‘Tal’ to Deva in accordance 
with the aphorism *'Devāt-tal”” (P. V. 4.27), (i.e. suffix “Tal” be added to 
the word Deyu)* without any change in the meaning. “‘Stuti’” (praise) means 
a (faithful) description of one’s merits or defects i.e. to offer a precise and 
correct statement of things regarding their merits or demerits. For instance, 
this sword, when struck, cuts exceedingly well. It is sharp-edged and shining. 
It does not break even if it is bent down like a bow. This is a statement of 
good qualities. The sword does not possess other merits. It is a “Stuti” 
(praise) of the sword. 


The foregoing observation (regarding the significance of the Devatā) 
is applicable in all cases, where it occurs. But this rule is restricted to the 
‘Action-portion’ (Karma-Kanda) only. As regards the worship and knowledge- 
portions (Upasana-kanda and Jītana-kāņda) and the Niskama section (i.e. 
where actions are performed without any selfish motive) of the (Karma- 
kanda) are concerned, the word “Jsta-Deva’’ denotes God; because the 
attainment of God is prayed there. In the 'Sakama section” (i.e. where 
actions are stated to be done with some self-motive) of (Karma-kanda), Deva 
also means God as we pray to God for the accomplishment of the desired 
objects of enjoyment. This clearly establishes the difference between (Sakama 
and Niskama sections of the Karma-kanda). The (underlying) purport of 
the Vedas is that reference to God should not be omitted anywhere in them. 


The evidence (in support of this view) is furnished from the Nirukta :— 


(10) “Because of the highly magnanimous character of the Devatā (i.e. 
God), His one (universal) soul is variously eulogised. Other 
Deyas (mentioned in the Vedas) are only the parts (i.e. manifes- 


* ara arī |” (P. V. 4.27) 





(10) “argravargaarar va Varat agar ATA | qrendi dar: 


saga Nafta | ÅRA AANA: MÄÄN Tat ARIER- 
Ta AMATZHATEĪGM ma ae daru aa un” (N. VII. 4) 


Dayananda has laboured here to prove that plurality of gods, 
whichis being wrongly interpreted by the European scholars, is only 
emanation of the One and only One God. All plurality is only imaginary 
—an idea, which is really already expressed clearly and distinctly in the 


following verse :— (Contd.) 
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| tations) of one (Supreme) Soul. They have come into existence, 
because of His (manifold) acts. Their birth is due to that Soul. 
Their Ratha is God (i.e. the One Universal Soul). Their Asvas 
(horses) are God. Their weapons are also the same Soul. That 
Soul alone is all the Devas.” (N. VII.4) 


(That is to say) of all the Devatās which are helpful in our daily 
life, the Supreme Soul (God) is the topmost Devatā, because that One Soul is 
a the Most Magnanimous i.e. He alone possesses all qualities e.g. Almightiness 
| etc, No other Deyatā, can claim Devata-hood before Him, because all the 
| Vedas repeatedly enjoin in various ways, the adoration of only One All- 














(Contd, from page 84) 
“ga fad aenafamgeat fea: a gait ECI | 
ga af agar aaratia ad mafaamag: n” (RV. I. 164.46) 
“They call Him Indra, Mitra, Varuna, 
And Agni; He is the divine Garutman, 
To what is One, the poets (Sad-Vipras) give many a name, 
They call it Agni, Yama, Matarisvan.” 
The same idea of “one God” is also expressed in the following 
verse from the Rgveda :— 
“eq Sq waar Aaa 1” 
The oneness of God is clearly further described in the following 
stanzas :— 
“agai fineaatfaemeaergedg WRAT: | 
ala ga ae ag aT ata: a saraf: n” (YV. XXXII. 1) 


$ 


"Even He is Agni, He is Aditya, He is Vayu, He is Candramas, 
He is Sukra, He is Brahma, He is Apas, He is Prajapati.” 


“mA gift aa maA da 
tatralsgata aa 1 

awa ma maai faafaa 

a git wag: gea N” (RV. III. 20.3) 


i.e. “Many are Thy names, O Agni ! Immortal, God, Divine, Jatavedas and 
many Charms of charmers, All-inspirer, Have they laid in Thee, Lord of 
true attendants,” 
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pervading Soul (i.e. God) who is one without a second, and is self-sufficient. 
The other Devatas which we already have enumerated or whom we shall 
enumerate later on, are figuratively the limbs of that One Universal Soul. 
They are manifestations of a small portion of His great power. Here the 
word “Pratyanga” is formed from the root „/dūca with prefix Prati i.e. 
haying contact with all limbs. 


These (Devatās) are Action-Born (Karma-Janmanah) because their 
birth (origin) is due to His acts. They are also called “Atma-Janmanah’’ as 
their birth is due to Divine Might. 

God is the “Ratha”, i.e. the resting place (Ra +tha i.e. Ramana-sthana) 
of all these Devatas. He is their “Asya” i.e. the cause of movement. He is 
their weapon by which they triumph. He is their arrows by which they 
destroy calamity. (In short) He is all in all of the Devas i.e. their generator, 
sustainer, over-lord and benefactor. It must be borne in mind that there 
is nothing nobler and higher than God. 

The following citations (from the Vedic text) are a few pieces of 
evidence to support this view :— 

(11) “The thirty three Devas who assemble in our sacrifice (Yajfia) 
receive their shares and return (them to us) two-fold.” 
(RV. VI.2.35.1 or VIII. 27.1) 


(12) Eulogise (by) thirty three (Devas) and peace be established 
(among all created beings). God—the Lord of creature—is their 
over-lord and Controller.” (YV.XIV.31) 


(11) “à tautā aged čardi aTe 1 
faas fgadaa u? (RV. VI: 2.35.1, or VIII. 27.1) 
This verse has differently been translated by Sāyaņa :— 


“May the three and thirty divinities sit down upon sacred 
grass : May they accept (our offerings) and bestow upon us 
both (sorts of wealth).” (RV. VIII. 27.1) 


(12) “adteaDaaregaa Hama serif: 1 
qaaa W” (YV. XIV. 31) 


Griffith translates it thus :— 
“With thirty three they praised : living beings were happy, 
Prajapati, the Supreme, in place, was over-lord.” 
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(13) “Whose riches, the thirty three gods constantly watch and protect ; 
who can now locate his treasures which are (secretly) guarded 
by the thirty three gods ?”” (AV. X. 7.23) 


(14) “The thirty three Devas accomplish their functions (duties) in 
God’s creation (Lit. body). Only a few learned in the Vedas 
comprehend these thirty three Devas.” (AV. X. 7.27) 


(15) “He verily said: ‘these are their majestic powers that are thirty 
a three Devas.’ Who are these thirty three Devas ? (They are) 


(13) “ara auftamatat fits fa adar 1 
fafa aaa alae d gar afara |1” (AV. X. 7.23) 
“Whose secret treasure evermore the more the three and 
thirty Gods protect ? 
Who knowth now the treasure which, O Deities, Ye watch 
and guard ? (Griffith) 

Here the word “Nidhi” means “‘seeret treasure”. According to Prof. 
Goldstrucker it is “the primitive, preserved Veda, identified with 
Skambha.” 

(14) “aa auttamažai ait mar Atay 1 

arg à aatan we aafadi faz: n” (AV. X. 7.27) 

“The three and thirty Gods within his body were disposed as 
limbs : 

Some deeply versed in Holy Lore, some know these three 
thirty Gods.” (Griffith) 


Here the phrase “sit awr fafa?” has been translated by 
Griffith as ‘were disposed as limbs’. Ludwig also shares this view. Accord- 
ing to Muir “found their several bodies,” but Subernman clears it as 
“distributed the limbs among them.” 


I have translated all these verses above according to Dayānanda 
whose explanation of “thirty three gods living in our bodies” is interesting 
+ genuine and correct. These views are given in foot-notes for comparison. 


(15) “a gta agma gammā saftamcāa dar sf 1 waa 2 
qaftaafacaedt aga:, galam amt, grearfsared gafa Va 1 
Fara saia |1 aaka Umfa u” (SB. XIV. 5) 


osu 
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(16) 


(17) 


(18) 


(19) 
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eight Vasus, eleven Rudras and twelve Adityas (Suns). Thus 
(numbering) thirty one. (By adding to them) Indra and Prajapati, 
they become thirty three.” (SB. XIV. 5) 


“What are the Vasus? Agni (fire), Earth, Wind, Antariksa (the 
space between the earth and heaven), Aditya (the Sun), Dyaus 
(i.e. celestial region), Candramas (the Moon) and Naksatras 
(stars). These are “Vasus” as (this every thing) (i.e. the entire 
creation) is well placed in them, They are the abodes of every 
thing. They are called *Vasus” because they are dwelling places 
(VVas to reside) of this every thing.” (SB. XIV.5) 


“What are Rudras ? The ten Pranas (vital airs) in human body 
and Arman (soul) as the eleventh. They make (a man) weep, 
when they leave this body. They are so called as they cause 
us to weep (n/Rud to weep).” (SB. XIV.5) 


“What are the (twelve) Ādityas ? They are twelve months in a 
year because they take away every thing, The word Aditya is 
from the root „/Dā with prefix ‘A’ to take away.” (SB. XIV.5) 


«What is “Indra” and what is “Prajapati” ? "Stanayitnu” (i. e. 
Thundering cloud) is Indra and Yajita is Prajāpati. What is 
Stanayitnu? It is Asani (i.e. thunder bolt). What is Yajīa ? 
It is “Pasus” ? (SB. XIV. 5) 


(16) “mat aaa gi? afara giada agara mana ates 
aama ana a gā aaa: cag daar ag RITI ga 
AeVad naaa 1 ag afaa Vad maaa ang aaa sfa 1.” 

(SB. XIV. 5) 

(17) “sa war ga? aA m aaa: 1 A aang mai, WATT 
saaa dafa ; ag ag Qafa ag EAT sha 1” 

(SB. XIV. 5) 


(18) “man mf s? gan aat: daada miaa: 1 gÀ Bev 
aaaraatat afia vag afad adma afa aema fan sfa ti” 

(SB. XIV. 5) 

(19) “saa ga: mam: safaf? aafaa, aa: ganaf | 


maa: aafiaga? aafaa ad aa a? oma eft 1” 
(SB. XIV. 5) 
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(20) “What are the three Devas? They are these three regions (Lokas). 
All the Devas (reside) in them. What are the two Devas ? They 
are “Anna (i.e. food) and Prāņas” (i.e. vital airs). What is 
*Adhyardha” ? It is the Purifier.” (SB. XIV. 5) 


(21) “They say this. This (air) alone is purified. Why is it called 
* Adhyardha” ? Because it spreads throughout the world. 


Who is the One Deva? It is Brahman (i.e, the Omnipresent 
God). They say.” (SB. XIV. 5) 


The following is the import of these extracts :— 


It is eyident that the Brahmanas explain the meaning of the Vedic 
verses. (The above, quotation from the Satapath1 Brahmana) is a statement 
from Yajriavalkya to Sakalya. There are only thirty three gods (viz.) the 
eight Vasus, the eleven Rudras, the twelve Adityas and Indra and Prajāpati. 


The eight Vasus are the fire, the earth, the air, the region between the 
earth and the Sun, the Sun, Dyau, (i.e. illuminary regions) the Moon, the 
constellations, These eight are called “Vasus.” Aditya means the Sun, Its 
rays or light is Dyau. Solar rays illumine the regions round about the Sun 
or the earth. Agni is the terrestrial fire. They are called Vasus, because 
the entire creation is established in them. Moreover, they are the abodes 
of all beings. The Agni and others being dwelling places of all are styled 
as Vasus (derived from the root ./Vas to dwell). 

The following are the eleven Rudras viz; ten Pranas in human body 
and one Atman (soul). Thus collectively taken Rudras are eleyen. The ten 
Pranas (vital airs) are: (I) Prana (i.e. air inhaled), (II) Apana (i.e. out- 
breath), (IN) Vyana (ie. the air causing the bodily organs to move), 
(IV) Samana (i.e. the air having its seat in the cavity of the naval and is 
essential for digestion), (V) Udana (i.e. life-wind which rises up the throat 
and enters into the head), (VI) Naga (i.e. the wind which is expelled by eruc- 
tation), (VII) Karma (i.e. an outer wind of the body causing the opening and 
closing of eye-lids), (VIH) Krkala (i.e. cause of yawning), (IX) Devadatta 


(20) “mat à ad dar sfa? saga ad atari gg AA ud dar 
sar | sant gt fafa? ard a sāta 1 aaatssuti gfa ? 
asa qaa sft’ (SB. XIV. 5) 

(21) “amg: 1 aeata ga qaa gfa aa mancad gf ? aafaa ed 
adasia | arsti ef maa get da ef ? a amaaa 11” 

(SB. XIV, 5) 
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(i.e. which produces hunger), (X) Dhanajijaya (i.e. the wind that remains 
in the body even after death and makes it swell). When (at the time of 
death) they (Rudras) go out of the mortal body, the relatives of the deceased 
person weep. Because they make people weep, therefore they are called 
*Rudras” (derived from the root V Rud to weep). 


Here are the twelve Aditygs (the Suns). The twelye months beginning 
with Caitra (March) and ending with Phalguna (February) should be taken 
as twelye Suns. These twelve months are so called because (I) they revolve 
and swallow up the whole creation from all directions (derived from the 
root *'y/Da”, prefixed by A: to take away) or (II) they bring on all created 
beings nearer and nearer at every moment to the life's end, or (IH) they 
moye like a wheel and thus gradually bring about the decay of all parts of 
the successively created things and finally the inevitable death. 


Because of their mighty powers, thunder and lightning are called 
Indra (i.e. Indra from the root yIndi to have mighty power). 


Yajīa is the animals. It is called (here) Prajapati. The word 
Prajapati is used here in secondary sense because both the animals and 
Yajīta are the cause of human prosperity. 


All these collectively are called thirty three Devas. As the word “Deya” 
is derived from the root „/Divu to shine, to give, to conquer etc. this epithet 
is given to them in a secular sense (i.e. because they shine or give light or 
happiness to the world). 


The Three Lokas (i.e. regions) are also called Deyas. What are they ? 
The author of the Nirukta says here :— 


(22) “Dhamans (i.e. Lokas) are three viz. ; ‘Sthanas’ (regions), 
‘Namans’ (i.e. names) and Janmans (i.e. births).”” (N. IX, 28) 


(The three Lokas are explained in the Satapatha as follows :— 


(23) “These (regions) are the three Lokas. The Vak (i.e. speech) is 
this (earthly) Loka; Manas (i.e. mind) is Antariksa and the 
Prana (vital air) is that (i.e. the uppermost region).” (SB. XIV.4) 


(22) “ama anf wafa—eararfa, aa, sari 11 sfa tu” 
(X. IX. 28) 
(23) aut sat ga ga | apart sita! gatsaftarita:, sroitsat cite: 1” 
(SB. XIV. 4) 
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These are also the three Devas :— 
The food (Anna) and the breath (Prāņa) are the two Devas. 


“ Adhyardha” which is also called *Sūtra-atmā” (i.e. life-thread) of 
the whole cosmos is “Vayu” (i.e. wind) as it causes the whole world to 
grow. This is also called Deva. 


But, are all of them to be invoked or worshipped ? 


No. It is only Brahman, who alone is to be worshipped. He is the 
Creator of the universe, Almighty, the Object of all worships and adorations, 
All-sustainer, Omni-present, the Origin of all, Eternal, All-consciousness, 
All-bliss, Unborn, Just and has other such (qualities and) attributes. He 
alone, the One, the thirty fourth Deva, the Supreme Lord is to be worshipped 
by all men. He alone is the ultimate goal of all the Vedas. 


The Aryas, who adhered to the path, prescribed in the Vedas, always 
worshipped Him alone (in the past), do worship Him (in the present) and 
will continue to worship Him alone (in the future). The worship of a deity 
other than Him results in non-Aryan character of human beings. It is an 
established fact. 

The (undermentioned) evidence supports this view :— 


(24) One should worship Atman (i.e. Omni-present Soul— God) alone. 
If some one happens to say to some one who proclaims another 
than Atman (i.e. God) as dear (God) then he would lament for 
what is dear to him, most probably it would be so. He should 
worship Atman (i.e. God) alone as dear. He, who worships Atman 
alone as dear; his Dear One (i.e. God) does not lead him to 
ruin. He who worships another deity, knows nothing. He is like 
a beast among the learned men (Deyas).” (SB. XIV. 4) 


From this historical document it is quite evident that the Aryans were 
never the worshippers of another than God. 
The final conclusion, therefore, is as follows :— 


The word Deva contains all the ten meanings of the root ./Divu, viz ; 
(I) play, (II) desire to conquer, (III) general activity, (IV) glory, (V) praise, 


(24) “armada a asaan: fret gami gara aG- 
Aada ada anaa Sagna a a menaa (Sagan 
a grea ri sarga wafa Asai laagan a a da aar agtaV 
a mam |” (SB. XIV. 4) 
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(VI) delight, (VII) rapture (Moda), (VIII) sleep, (IX) beauty (Kānti) and 
(X) progressiveness (Gati). These meanings are applicable egually in both 
the cases. But (the difference between God and other Deyas is that) all other 
Devatās receive light from God, while He (GOD) alone is Self-effulgent. 
Of these (10 meanings) Krida (i.e. sport), Vijigisa (i.e. desire to subdue the 
wicked), Vyavahara (i.e. daily routine), Svapna (i.e. sleep), Mada (i.e. 
despair) are mainly the worldly activities. The Devatas e.g. fire etc. are the 
causes of success in daily activities. Here also we cannot discard entirely 
the sense of God, because He is a (universal) All-pervading (force) and the 
Creator and Supporter of all, 


But Dyuti i.e. luster or enlightenment, Stuti i.e. the statement of one’s 
real merits, Modai.e. delight, Kanti ie. glory or beauty, and Gafi i.e. 
knowledge, advancement and acquisition are directly and precisely the 
qualities of God. As other Devatās derive their powers from God, i.e. 
these qualities exist in them in secondary sense; so God’s Devatāhood is 
primary and in case of others it is secondary only. ri 


Some people raise objection here. As the Vedas ordain the worship 
of both, the sentient and non-sentient beings, their authoritativeness becomes 
dubious. (To meet this objection) we maintain that this is erroneous. God 
has imparted specific qualities in all the objects. For instance, He planted 
the eyes with a specific power of grasping the form and colour. Hence, 
only he, who has eyes, is able to perceive and not the blind. Hence, this 
objection is as futile as the one as to why God has not given us power to see 
the form and colour without the help of the eye and the Sun. (The word 
“Paja does not mean only worship. In reality it means proper treatment). 
The word “Puja” has the (following) synonyms, viz ; Satkara (i.e. to treat 
properly), Priyacarana (i.e. to behave agreeably), and Anukula Acarana 
(i.e. to act in conformity with a person or thing). In this way all men do 
Puja to the eyes also. As far as the fire etc. have the quality of showing us 
various objects and are useful in our search for knowledge, they may have 
the epithet of Devata and there is no harm (lit. objection) in calling them 
so, Because wherever, in the Vedas the worship (of Devatā) is enjoined, the 
term (Deyata) connotes God and God alone, 


Again. there are two systems (Matas). According to one, Deyatas 
have a body and according to another they have no corporeal existence. We 
have already dealt with both of them. 


In addition to the above-mentioned Devatas, the following fiive 
Devas who are to be worshipped by all men, are stated in the “Taittiriya 
Upanisad” ;— 
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(25) “Be one to whom a mother is as a god. 
Be one to whom a father is as a god. 
Be one to whom a teacher is as a god. 
Be one to whom a guest is as a god.” (TU. I. 11, TA. VIL. 11) 


(26) “Thou, indeed, art the perceptible Brahma. 


Of thee, indeed, the perceptible Brahma, will I speak.” 
(TA. VIL. 1, TU. I. 1) 


Here, mother, father, preceptor and guest are stated to be Devas 
(gods) having corporeal form. Similarly, while Brahma is absolutely 
formless. 


Of these aforesaid Devatas, the five Vasus viz ; fire, earth, Sun, Moon 
and stars have a body. But eleven Rudras, twelve Adityas, the organs of 
sense with mind as the sixth, the wind, Antariksa, Dyau and the Mantras 
ate Devatās having no corporeal form. Thunder—bolt and the lightning 
(electricity) and the prescribed Yajtias (Vidhi-Yajiias) are both, embodied as 
well as bodiless. Thus there are two categories of Devatas e.g. those with 
a body and those without a body. Their Devata-hood is based upon their 
utility in our daily life. Similarly, Devata-hood of mother, father, teacher 
and (holy) guest consists of their being useful in the affairs of this world and 
also in the matters relating to spiritual sphere. 


But the object of our worsaip is only God because He is our supreme 
goal and also the greatest helper. It is, therefore, decided that the Vedas 
ordain the worship of God alone and of none else. 


Some of the modern Aryans (i.e. Indians) and Europeans maintained 
and still maintain the view that the Vedas ordain the worship of physical 
Devas (i.e. gods) alone. This view, therefore, is absolutely false. Many 
Europeans hold that the Aryans in the beginning were the worshippers of 


(25) ‘MA wa 1 
fageat wa | 
amd wa 1 
afafadat wa u” (TU, I.11; TA. VII. 11) 


(26) “ada sed aanfa 1 
ada mai ag afa n” 
(TA. VII. 1; TU, I. 1) 
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material gods and with the passage of long ages thereafter gradually could 
know that God alone is to be worshipped. It is also false. But the real 
fact is that since the commencement of the creation, Āryas have been 
worshipping “One God” alone, under various names e.g. Indra, Varuņa, Agni 
etc. in accordance with the manner prescribed in the Vedas. 


We give a few guotations from the Vedas in support of this view :— 


(27) 


(28) 


“I eulogise God (Agni), the Self-effulgent, the Supporter of this 
universe, (from all eternity), the Iiluminator (of all activity), 
the only Object of adorations in all seasons and the Most Boun- 
teous and the Greatest Donor of splendid riches.” (RV. 1.1.1) 


“The wise call the Adorable God, Indra (i.e. the Omnipotent), 
Mitra (i.e. the Friend of all), Varuna (i.e. the Holiest) and He 
also is (according to them) Divya (i.e. the Shining One), Suparna 
(i.e. Protector and Preserver), Gurutman (i.e. the Mighty Spirit). 
(Though) He is one Unitary Being, they speak of Him in various 
ways, (sometimes calling Him) Agni (ie. the Self-Effulgent), 
(sometimes) Yama (i.e. the Controller of the world) and (some- 
times) Matarisvan (i.e. the Life-Energy of the Universe).” 

(RV. 1.164.46) 


In the course of our commentary on this verse we haye also cited the 
following remarks from the Nirukta :— 


(29) “The sages describe in many ways this very Agni—the great One 


Universal Soul, Who is one (without a second).” (N. VII.18) 


The Yajur-Veda voices the same idea :— 


(30) 


“Verily He is Agni (i.e. the All-Knowing), He is Aditya (i.e. the 
Imperishable) ; He is Vayu (i.e. the Mover of all the world) and 





(27) vafariā gaia aae dagfrastā | 


alt wanana |” (RV. I. 1.1) 


(28) “ga fad armafammgtut faen: a gait nena | 


ua a agar aratia an araferatantg: 1” (RV. I. 164.46) 


(29) “ganta agramenatarme Saget Ratfaat aafia 1” 


(N. VII. 18) 


(30) “atarfiaeaarfacaragigedg TARN: | 


aaa ya ag Fe at ata: a aaa: V” (YV. XXXII. 1) 
(Contd.) 
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(Contd. from page 94) 

Dayānanda, being the greatest Vedic scholar of this age, has quoted 
here a number of verses from the Vedas to show that the ancient Aryans 
did positively know about “One God.” The word Agni as supposed by 
some scholars does not merely mean terrestrial fire in the first instance. 
Primarily all such words in the Vedas signify God. Only in the secondary 
sense they indicate fire etc. The following question put in the Rgveda and 
the answer given to it here leave no doubt as to the use of the word 
“Agni” to denote the “Supremr Being” :— 


“Seq Aa SIRJA HAAR BTS BET AIA | 
al al wan afad gaala feat a att art wu” (RV. I, 24.1) 


i.e. “Who is that amongst all the immortal beings, possessed of 
divine attrributes whose charming name we shall contemplate ? What is 
that Being who will give us birth again on earth so that we may see father 
and mother ?” (RV. I, 24.2) 


To this question the answer is as follows :— 
sarga MARJAA AAAS BTS data ATA | 
a À agi afad grata feat a gādā mat a n” (AV. I. 24.2) 


i.e. “We shall contemplate the charming name of Agni (the Self- 
effulgent God) Who is the foremost of all the immortal beings. possessed 
of divine attributes. He will give us birth again on earth so that we may 
see father and mother.” (RV. I. 24.2) 


Suerly the ordinary kitchen-fire, or that blazing in the biggest 
blasting furnace on earth, or even the Sun, can be said to have the gualities 
mentioned in the above verse. Nor can any wise devotee be expected to give 
vent to the grand emotion, embodied in the following verse of the Rgveda 
in addressing the physical fire :— 


“ARA TAF cd cd Al Al ETARA | 
agè am sgi: u” (RV. VIII. 44.23) 
i.e. “Agni, (i.e. O Lord, Omniscient), that I should ever experience 


myself subsisting in Thee and that Thou mayset always be immanent in me, 
in this, indeed, is the fulfilment of Thy Blassings.” 
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(Contd. from page 97) 
(c) “mete fgadrāt afea ēd wud Taat agg: | 
aera: afaa acu arg set čaru glaat faa u” 
(RV, X. 121.4) 


“i.e. Whose greatness, these snow-clad mountains and the ocean 
with its (vast) waters proclaim ; Whose arms are these vast regions; He, 
the All Blissful, it is to Whom we shall offer our prayes.” 





(d) "aa elem giad a gar ta |x: afad da ares 1 
saafi taal faata: gēli čaru Efaal faga 1” 
(RV. X. 121. 5) 
‘ie. By Whom, the heavenly regions are upheld and the earth 
is made stable; by Whom the atmosphere and the heavens are established, 


Who pervades the entire space by His Spiritual Essence; He, it is, to Whom 
we shall offer our prayers.” 


(e) ‘a aga saat aeaata great aden RA 1 
anag stidt (aura mew šard efaai faa u” 
(RV. X. 121. 6) 

“ie. To Whom, the earth and heaven look up, being upheld 
by His protection, and moved by His Will; In Him, the Sun rises and 
shines forth ; He, it is to Whom we shall offer our prayers.” 

(f) “ait g agaaa TĀ cela Gadreitetiaa 1 

adi gaat adad aga: wen čata gfag! fada u” 
(RV. X. 121. 7) 


i.e, when these vast ĀPAS (i.e. the diffused matter in liquid form) 
holding the universe in their womb and producing AGNI (i.e. igneous 
state) manifested themselves, He was the one life of the Devas. He, it is 
to Whom we shall offer our prayers.” 


(e) "aftaandi afgat gddrag at gular caster 1 


A afia ga maa sen daru gaal fara 1” 
(RV. X. 121. 8) 


(Contd.) 
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(33) “That wise man, the protector of the Vedas (Gandharva), who 
forthwith teaches mankind about the Eternal (and Imperishable- 
Amrta) Supreme Being (Tat), the abode of salvation well borne 
(understood or realised) by the rational quality and who 
comprehends the three states (Trini Dhamani i.e. creation, 
preservation and dissolution or past, present and future) of 
the universe established in His mind, deserves to be revered 
more than his elders.” (YV. XXXII.9) 











(Contd. from page 98) 

“i.e. He, Who with His greatness looked upon that ĀPAS (i.e. 
the diffused matter) endowed with energy and producing the YAJNA (i.e. 
cosmos), Who is one supreme Lord of all the Devas, He, it is to Whom 
we shall offer our prayers.” 


(b) ar āt gsal a: gfare- 
at at fat «auda aa | 
arama galam 
wey ša gft fadal” (RV.X. 121.9) 

“i.e. May He, the Lord of righteousness, Who is the generator of 
this earth, Who created these luminary regions and who made this vast and 
shining diffused matter manifest itself, not harm us. He, it is to Whom 
we shall offer our prayers.” 

(33) “sagi@aga g fria udt ma faza ger aa 4 

afl qafa fafgar gatea aaa dz a fag: faa ag ur” 
(YF. XXXII. 9) 


In this stanza the following words deserve notice :— 


(a) s-+-alta=(P. II. 1.86 & VII. 4.20) i.e. teaches about. 


(b) Amrtam (A4 +y€- aa = (P. III. 2.102 or Tan, U. III. 88) 
(afrgsvui fasa U. II. 88) Imperishable. 


Gandharva: (at=@end, atfa, "t--uaxa—U. I. 155 & 
P. VII 3.109) i.e. Protector of the Vedic lore. 


(d) Guhā: i.e. in the intellect. 
Padani : (4/9%+ aa) i.e. states or positions (of the universe). 
Pituh Pita Asat : to be respected among the elderly people, 





100 RGVEDĀDLFHĀSYA-FHŪMIKĀ 


(34) “He is our Kin, our generator (Janita) and our supporter. He 
knows all the places and regions. In Him, the learned men 
taste of immortality (i.e. Amrta i.e. salvation) and enjoy the 
bliss of that highest station.” (YV. XXXII.10) 


(35) Only an enlightened man can, after studying (Upasthaya), the 
eternal Vedic lore (Prathamajam) (and properly abiding by it) 
realise by a sincere effort from his heart and soul that Supreme 
Lord, Who encompasses all the creatures and all the regions, 
pervades all the quarters of the universe and is Immanent in 
the very essence of truth (in mind, speech and deeds).”’ 


(YV. XXXII. 11) 


(34) “a a aeasifiat a fara mafa da qaaa farat 1 
aa Far 4gdarmmiamadtā maata 1.” 
(YV. XXXII. 10) 


Here the word ‘Amrtam’ means bliss of spiritual emancipation. 


‘Tritiye Dhaman’: Place or source i.e. source of final beatitude ; 
Who is the source of final emancipation and is quite distinct from the 
primordial matter and the individual soul. 


(35) “ada garā gdeu Shara råa ast: afa fatra 1 
garu saamaan a di ām Nn” 


(YY. XXXII. 11) 
(a) ‘Paritya’ : Having pervaded from all sides. 


(b) ‘Upasthaya’ : (39+ vsar (afafract) + cau i. e, Having 
studied, having well practised. 


(c) 'Prathamajām” : ( saaga 1 gaaat; aft fae 
P. TII.2.67 ; VI.4.41) i.e. the Vedic lore; the four Vedas 
revealed in the beginning of the first creation. 


(a) ‘Rtasya Atmanam’ : the very essence of truth in thought, 
word and deed. 








SIGNIFICANCE OF THE DEVATĀS 101 


(36) “I know this Supreme Being; the Greatest of all, the Self- 
effulgent Sun, that dispels the darkness (of ignorance that mars 
man’s mind) and is Himself ever beyond it. Man can reach 
his goal-emancipation-only by knowing and worshipping Him 
alone, and there is no other way of achieving this.” i 


(YV. XXXI.18) 
(37) “It moves, It moves not. 


It is far, and It is near. 
It is within all this. 


And It is outside of all this.” (YV. XXXX.5) 


(38) "He has environed. The bright, the bodiless, the scatheless, 


The sinewless, the pure (Suddha), unpierced by evil (Apapa 
Viddha). 


Wise (Karvi), intelligent (Manisi), encompassing (Paribhū) self 
existent (Svayambhū). 


(36) “Aaii get agama ana: great I 
ata faftensfiqegafa ara: qat faadsiaa n” 


QV. XXXI. 18) 
Griffith translates this verse thus : “I know this mighty Purusha, 
whose colour is like the Sun, beyond the reach of darkness.” 


He only, who knows him, leaves Death behind him. There is no 
path save this alone to travel. 
(37) “akafa ania aaz? adfaš | 


aaaea ade ag datumu agaa: W” (YV. XXXX. 5) 


This verse also occurs in the Ifa Upanisad. The same idea is 
also expressed with some variation in words in the Bhagavad Gita (XII.15) : 
“agea Mammut Ra ui 
qencataafada ged afad a aa n” 
(38) “a gimezadzmudza- 
amint ganag | 
maidd dq: eara: 


algrezeisuta aama madea: aaia: n” (YV. XXXX.8) 


(39) 


(40) 


(41) 
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Appropriately He distributed objects (Arthan), through the 
eternal years.” (YV. XXXX.8) 


“He makes gifts of all these words; the Seer, the Generous 

Lord, the Omni-present, our Father ; His wish is riches. He 

pervades the entire creation, the earliest as well as the lasts.” 
(YV. XVII.17) 


“What was the place, where He took His seat? What was it, 
that upheld Him ? What was the (specific) mēthod ? By which 
the Universal creator, beholding all-generating this earth, 
brought to light this heaven by His powers.” (YV. XVII.18) 


“He keeps eyes on all directions, a mouth on all directions 
and arms and feet on all directions. He, the One Unitary God, 
creating this earth and heaven, establishes them appropriately 
like the wings (of a bird) with His Might.” 

(YV. XVII. 19) (RV. X. 81.3) 


These and other such verses are (found) in the Yajurveda. Similarly 
in the second half (sautas) of the Samaveda’ :— 


(39) 


(40) 


(41) 


‘a gat fat gam era 

aan adia far 4:1 

a man Anaga: 

saagad noa aR n” (YV. XVII. 17) 

“fa Raaritafarsra 

anedo paaa Raa RIÑA 1 

udt qh maaa feni 

frenata faradat: 1 (YV. XVII. 18) 

“faradeaaea faradigay firaciaigea faaara | 

a agri wafa a udžafargai dada ga oe: u” 
(YY. XVII. 19 ; RV. X.81.3) 


The second half of this verse can better be translated as: “He, 
the sole God, producing earth and heaven, wields them together with his 
arms as wings.” Cf.: "agrmegfatard sate garag” t (RV. X 72 2) 


*(i.e. These, the Creator, produced with blast and smelting like 
Smith.)” Also, Cf. RV. 1V,2,17, 
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(42) “We, like, the unmilked kine, clamour aloud, O Gracious Indra 
| (i.e. God), the Hero, unto Thee. Thou art the Supreme Lord 
| of every thing that moves and of that which does not move 
and Thy vision encompasses (the entire creation including) 
heaven.” (SV.) 


(43) “O Glorious Lord (Indra), there is no one like unto Thee, 
of earth or of the luminary regions, none has been born or ever 
will be born. We pray, O Lord, grant us power and wealth in 
horses or in cattle.” (SV.) 








These and similar other verses are found in the Sāmaveda. Beginning 
with the following stanza :— 


(44) “There was not the non-existent (Asat i.e. the perishable mani- 
fested cosmos), nor the existent (Sat i.e. the earliest state of 
matter evolved out of the primordial matter for creation of the 
universe) then ; there was not the air nor the sky beyond them. 
What did it encompass? Where? (Kuhu ?), under whose 
protection ? What were the waters, which were unfathomable 
and profound ?” (RV. X.129.1) 


RVR 
furnea aaa: aiamaa aga: 11” "(SV.) 
4 AG cutis} GC] aS Rect EG] RT 
(43) “a car at a faa a ad a oat a afaa i 


x ga 29421342 
aam amaftara faint maen garaž 1” (s V.) 


(waaay Fat AMATA 1) 
(44) “mdada aata gara, 
adad at salar g aq. 
fanata: BE ta maa, 
aer: fsada wad setu u” (RV. X. 129. 1) 


Professor Macdonell translates it as :—“There was not the non- 


existent nor the existent then. There was not the air nor the heaven 
which is beyond. What did it contain ? Where ? In whose protection ? 
Was there water unfathomable, profound ?” 
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and ending with the following (there are seven stanzas in the Rgveda to 
support this view) : 


(45) “From whom this creation came into existence ; whether He 
supported it or not? (Who else can, if He does not 9 
Whoever is the Supervisor of also the highest heaven; He 
verily knows or does not know. . (i.e. who knows it if He also 
does not know).” (RV. X. 129.7) 


(45) ed fadfedt aaqa 
afz ar cā afz at a) 
ay amea: À sala 
dt ag dz af ara āģ n” (RV. X.129.7) 


“Whence this creation has arisen ? Whether He founded it or did 
not ?; He Who in the highest heaven is its surveyor, He only knows or 
else He knows not.” (Macdonell) 


The first and the last verses have been cited above from the Hymn 
of Creation by our author. The intervening five stanzas which have been 
referred to here are given below :— 


(D “a aegetetega a afē a creat set reta SÈT: 
ardani aaa aaa atalērara q7: fesaate n” (RV. 1.129.2) 


“There was not death nor the immortality then. There was not 
the emblem of night nor of day. That One (God) existed (lit.—breathed) 
without agitation (a+vāta. From the root „/vā to move; or windless) 
by His own might. Other than Him there was not any thing beyond.” 


(II) “ad anette ana gegadissāa AZA JAA FTA | 
adnaga aerate ataeaafemratiadgr I” (RV. X. 129.3) 


“There was darkness in the beginning concealed by darkness ; 
indistinguishable, this all was water, (i.e. entire original matter in liquid 
form) or (the word SALILA may mean chaos), Whatever came into 
being was covered with void. The One created the cosmos by His mighty 
greatness (or that one arose through the power of heat”). (Contd.) 


P= a ii 
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(Contd. from page 104) 
(LU) “amad atašaifa aaa ta: mad aaia | 
act aranafa fatfāraa gfe gdl gadi mda 11” (RV. X. 129.4) 


“In the beginning, then Desire came upon that. This (Desire) was 
the first seed of mind. Sages searching in their hearts discovered the bond 
of the existent with the non-existent.” 


(IV) “Reat fadat tataa aa: Razga feaaredtaa | 
talon ataq afma ARA gut sarma sum: areāla 1” 
(RV. X. 129. 5) 


“Their (of sages) cord(Rasmin i. e. cord of knowledge) was extended 
across; was there below or was there above ? There were impregnators 
(i. e. Retodhas i. e. the germs of life), there were mighty forces, there was 
energy below (i. e. at one place), there was impulse above (i. e. at another 
place).” 


The meaning of “Cord” (Rašmin) is not here very certain but it 
seems to be an explanation of ‘Bandhu’ (i.e. bond) in the above verse. 
The word ‘Esam’ here refers to ‘sages’, This whole means that whatever was 
below or whatever was above was traversed by the light of these sages. 


(V) “at aa da m zg saga ga aala ga ea fagia: 1 
aatīžar acu adama A dā aa aaga wu’ (RV. X. 129. 6) 


“Who knows rightly ? Who shall here declare ? Whence has it 
(creation) sprung up ? Verily there were shining ones after the (process 
of) this creation. Who knows (then) from where it came ?” 


After giving the faithful translation of this Hymn of Creation, it is 
desirable to write here a brief explanatory note as the whole hymn is rather 
cryptic. It describes the pre-birth conditions of the world and in a language 
most befitting the theme. The light came into being much after the 
original process. In the absence of this light, it was not possible to offer 
a precise picture and definite description. Hence we find here a language 
of negation. We cannot say that there was nothing, Something cannot 
(Contd.) 
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(Contd, from page 105) 
come out of nothing. Even Sankara believes that a Universal Soul existed. 


Therefore we find negation of both ‘SAT’ as well as that of ‘ASAT’. 


Here, therefore, the words Sat and Asat have special meaning. I 
think the word Sat here denotes creation or created objects. It is evident 
that there were no such things. Else the process of creation would have 
meaningless. 

It is very interesting to understand and compare the two lists of 
things which contain separately things— negated and things affirmed. 


The things negated are ;— 
(I) Asat : Non-existent or non-being. 
(II) Sat : Existent i.e. created objects. 
(IN) Rajas : Globes. 
(IV) Vyoma : Firmament. 
(V) Mrtyu : Death. 
(VI) Amrta : Immortality i. e. life. 


(VII) Praketa ( of day & night ) : Distinction between night 
and day, i. e. emblem of 
day and night. 


Now the question is, "Was there anything then ?’ “What was that ?” 


They are : 
(I) Avāta Ekam : One immoveable Being. 
(n) Svadhā : The matter. The main cause of the 
creation. (Sva+ / Dhā to support). 
(III) Tamas : Darkness i. e. negation of distinction, 
(IV) A-Praketam 
Salilam : Undistinguishable fluid. 
(V) Abhū : Something covered by void. 
(VI) Kāma : Will or desire, 
(Contd.) 
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Contd, from page 106 
p 
(VI) Retodhā : Seed-bearers. Impregnators. 
(VIII) Mahimanah : Great forces. 


(IX) Prayati : Energizing power or impulse. 


The unimaginable and indescribable conditions cannot be expressed 
in words. Words or all expressions are things of post creation. It is why 
the Hymn is indefinite about the exact way in which true conditions can be 
described. 


It is quite clear from the critical examination of this hymn that 
the following statement of Professor Macdonell is not reasonable :— 


“In the following cosmogonic poem, the origin of the world is 
explained asthe evolution of the existent (Sat) from the non-existent 
(Asat).” 


We cannot agree with him because the Mantras are definite about 
two things :— 


(I) In the pre-creation period there was something. 


(Il) These were more than one thing i.e. plurality is the main 
theme of this Hymn. 


The following points support our conclusion :— 
(I) ‘Tapasah Mahina Ajayata’ i.e. This creation is the 
result of the greatness of energy. It is not ''chance-sprung.” 


(11) ‘Svadhā Avastāt ; Prayatih Parastāt, i.e. Matter below and 
Will above. This clearly indicates the superiority of the 
Creator over the matter. 

(HI) 'Retadhā Asan’: ie. “There were seed-bearers”. Sāyaņa 
explains this phrase as : 

ead dagaa sam fama: 1 

aana a aa 0” 
i. e. “There were souls which are the bearers of action= 
seeds and their enjoyers”. 

(IV) 'Mahimānal” : I think this word refers to the great souls 
which have been liberated from the cycle of action, 
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(46) “That multiformed Universe, which Prajāpati created, the 
highest, the mid-most and the lowest—how for did God 
(Skambha) pervade it? What part was that which did He leave 
unpervaded ?” (AV. X. 7,8) 


(47) Who is that God Skambha (Lord of Creatures), on whom, the 
earth, the intermediate region and the heaven are established 
as their foundation and where the fire, the moon, the sun and 
the air take their shelter ?”” (AV. X. 7.12) 


These and similar other many verses are tracable in the Atharvaveda 
also. Of these verses, some have already been explained, the others will be 
explained hereafter. This being not the proper place we do not explain 
them here. The following citations are from the Upanisads.:— 


(48) “More minute than the minute, greater than the great, 
Is the Soul (atman) that is set in the heart of a creature here. 
One who is without the active will (a-kratu) beholds 


Him and becomes freed from sorrow— 


When by the grace (Prasada) of the Creator (Dhatr) he beholds 
the greatness of the Soul.’’ (KTU II. 20) 


(46) “aranan aoa aana adfa: age ILAR | 
fada wore: saa ca qa mga fraag aaa 0” 
(AV. X. 7. 8) 
(47) “afea gfttrattu aitttfema asarga 1 
gatkararaar: gaf argftarsvafiar: | 
eared à af wan: Raza a: un” (AV. X: 7, 12) 


(48) “annoia, agat agtara saree ataga RINA | 
ang: grafa MaMa: ag: sata agaa: 11” 
(KTU. II. 20) 


The doctrine of Grace (PRASADA) is clearly stated here, This 
idea is found earlier in the celebrated Hymn of VAC (RV. X. 125. 5) and 
again in the Mundaka (XXXII. 3); Sankara interprets this word 
‘PRASADA’ as peace or tranquility attained through Samadhi. 











(49) 


(50) 


(51) 


(52) 


| (50) 


(51) 


(52) 
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“What is soundless, touchless, formless, imperishable, 

Likewise, tasteless, constant, odourless, 

Without beginning, without end, higher than the great, stable— 

By beholding That, one is liberated from the mouth of death.” 
(KTU. III. 15) 

"Whatever is here, that is there, 

What is there, that again is here. 

He obtains death after death 

Who seems to see a difference there.” (KTU. IV. 10) 


The Inner Soul (Antar-atma) of all things, the One Controller, 
Who makes his one from many fold- 

The wise who perceive Him as standing in oneself, 

They, and no others, have eternal happiness.” (KTU. V. 12) 


“Him, who is the eternal among the non-eternal, the intelligent 
among intelligences, 

The One among many, who grants desires- 

The wise who perceive Him as standing in oneself, 


They, and no other, haye eternal peace.” (KTU. Y. 13) 


“amaaje, Taste faamaaa gg | 
ARTA aga: IF gaa fae d gegga HASAN” 11 
(KTU. 111. 15) 

“alag aaga aaqa adāg (daftag) 1 
geal: a gayaa a gg ama qafa” n (KTU. IV. 20) 
“gat a) Agara ZA Sy ager a: ga 1 
aaratd à g grafa eter: Agi ga maa datuma” 11 

(KTU. V. 12) 
“feat feat Aaaa, Bat agat at faeenfe Tam | 
aanne dsgasufa set: vi mfa: radīt Aatura” ui 

(KTU. V. 13) 
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(53) “Heavenly (Divya) formless is the Person (Purusa) 
He is without and within, unborn, 
Breathless (a-prāņa), mindless (a-manas), pure (Subhra) 
Higher than the high, Imperishable.” (MUU. II. 1.2) 
(54) “He, who is all-knowing, all-wise, 
Whose is this greatness on the earth- 
He is in the divine Brahma-city* 
And in the heaven established,” (MUU, IL. 2.7) 
(55) "Not inwardly cognitive (antah-prajūa), not outwardly cognitive 
(bahih-prajfia), not both-wise cognitive (Ubhayatah prajfia), not 
a cognition-mass (prajfi@naghana), not cognitive (prajfia), not 
non-cognitive (A-prajfia), unseen (a-drsta), with which there 
can be no dealing (a-vyavahārya), ungraspable (a-grahya), 
having no distinctive mark (a-laksana), non-thinkable (a- 
cintya), that cannot be designated (a-vyapadešya), the essence 
of the assurance of which is the state of being one with the 
Self (ekatmya-pratyaya-sara), the cessation of development 
(prapaīīca-upašama), tranquil (Santa), benign (Siva), without a 
second (a-dvaita)-such they think is the fourth. He is the 
Atman. He should be discerned.” (MU. VII) 


(56) “He, who knows Brahman as the real (Satya), as knowledge 
(Jāna), as the infinite (Ananta), 


Set down in the secret place (of the heart) and in the highest 
heaven (Parame-Vyoman) ; 


(53) “fad agi: gee: a agerad ga: 1 
amù QAT: WH: HAT IA: VT: 11 (MUU. IL. 1, 2) 
(54) “a: adm: aafaueda afgar fa | 
Ra aag? aa enar sfafesa: 11” (MUU. 11. 2. 7) 
* ie, “in the body” as in Chāndogya (VIII. 1. 1). 
(55) "ara: set a af: ss ataug: asf a smadi a ost MITA | 


T ee sasatan ere ferric 
aga aaa, a arent a fada:” (MU. VII) 


(56) “aed manaa ag at da fafga gerara arā adaa 1 digà vai 
aa aam ag fagfradfa” n (TU. II. 1. 1) 
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He obtains all desires, 
Together with the intelligent (Vipašcit) Brahman.” (TU. II. 1.1) 


(57) “Verily a Plenum is the same as Pleasure. There is no Pleasure 
in the small. Only a Plenum is Pleasure. But one must desire 
to understand the Plenum (Bhuman).” (CHU. VII. 23) 


(28) “Where one sees nothing else, hears nothing else, understands 
nothing else—that is a Plenum (Bhaman). But where one sees 
something else— hears something else, understands something 
else—that is small. Verily Plenum is the same as the Immortal ; 
but the small is the same as the mortal.” 


“That Plenum, Sir ; on what is it established ?” 
“On its own greatness.'” (CHU. VII. 24) 


From all these quotations we must admit that since the commence- 
ment of the creation upto this day, Aryans worshipped that One God Who 
is described in the Vedas as [sana (i.e. One Controller), and Whom the. 
Upanisads eulogise as ‘More minute than the minute.” Therefore, the 
statement of Professor Max Miller that “in the beginning Aryans had no 
conception of One God” and that “‘it is the result of gradual evolution,” is 
not acceptable by the learned. 


The German Professor Max Miller while commenting upon the 
Mantra, “Hiranya Garbhah etc.” (RV. VIII. 7.3) (translated above) in his 
book entitled ‘The History of Ancient Sanskrit Literature’ says that this verse 
is comparatively recent than the Chandas. But thisis not tenable. Again 
he divides the Vedas into two parts i.e. (1) Chandas and (2) Mantra. He, 
then defines the Chandas as the type of composition which contains a 
common place theme, bereft of originality and which is only a rhapsody 
flowing spontaneously from the mouth of an idiot. According to him, the 
upper limit of the date of such composition cannot be earlier than 3100 years 


(57) “at a «ar aga, aà geafea | 


qa gaq | 
ant aa fafrifadeg gfa” u (CHU, vil. 23) 


(58) “aa arag grafa araa fa araa fanaa a mi aa 
aaraa vafi aag afa aaa fafa aT | ay d war azgaa aa 
aasi amig | a ana: miena sfaftss ef” ra afgan 

(CHU. VII. 24) 


| 
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and the upper limit in the case of the Mantra-composition cannot be prior to 
2900 years. In support of his view he advances the authority of the following 
and similar other verses : 


(59) “Agni (God) is to be worshipped by the both— earlier as well as 
the later-sages . .” (RV. I. 1.2) 


But this is also erroneous. Because he does not know the correct 
meaning of the word “Hiranya Garbha”. According to the following state- 
ment from the Satapatha Brahmana :— 


(60) “Hiranya means Jyoti and Jyoti is immortality i.e. Hiranya.” 
(SB. VI. 7.1.2) 
Hiranya means Jyoti and Jyoti means immortality (i.e. final emanci- 


pation). (To explain these terms the following quotations are to be taken 
into consideration) : 


(61) “This Kešin is called Jyoti. Kesas means rays. The possessor 
of those rays is (called) Kesin (Kefa+in). Jyoti (i.e. light) is 
called Kein, because it shines and illumines.”” (N. XII. 25, 26) 
(62) “‘Yasas (i.e. fame) is verily Hiranya.” (AB. VII. 3) 


(63) “This very Soul is Jyoti ; thus Jyoti (light) is Self.” 
(SB. XIV. 7) 


(64) “Indra and Agni are (called) Jyoti (i.e. light).” (SB. X. 4) 
According to these authorities, Hiranya Garbha means (1) One (i.e. 
God) Who is omniscient by His nature (Svarūpa i.e. Hiranya: knowledge 
and Garbha : Svarūpa). (2) Secondly it means God who has in His Garbha 


(womb i.e. control) the light of immortality (Moksa), the luminous globes of 
the sun and glory, good fame, the souls, the lightning (INDRA) and fire etc. 


(59) “afta: gifa: aN addsa” 1 (RV. 1. 1, 2) 
(60) “sdfd gwaa, sifatiga Vigra”? 1 (SB. VI. 7.1.2) 
(61) “Sait -m aaea Bafa, KIMA aT THETA at, vītā 


sdara” 1 (N. XII. 25, 26) 
(62) “an d fra” 1 (4B. VII. 3. 6) 
(63) “Afata gen: geuremettfa:” | (SB. XIV. 7.16) 
(64) “safaia” 1 (SB, X, 4, 1.6) 
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Consequently, the use of the word Hiranya Garbha indicates the noble 
and eternal nature of the Vedas and not their modernity. 


Thus the statement of Professor (referred to above) that “the use of 
the word Hiranya Garbha demonstrates the modernity of the Mantra portion 
and that we have no evidence to establish their antiquity” is based 
on illusion, 

He also says that verses like (RV. I. 1.2, quoted above) prove the 
Mantra portion. This (statement) is equally false. Because God (being 
Omniscient) knows all the three times. God knows, “I have been, I am and 
I shall be invoked and worshipped by all the sages of (all times i.e.) the past, 
the present and the future.” Hence He has made this statement. Thus 
there can be no objection. 

The Seers (Rsis) are the persons who (1) had direct perception of the 
Mantras, (2) Prāņas (i.e. vital airs) and (3) Tarka (ie. rationalism), 
Moreover, the persons who having studied Vedas and the other scriptures 
instruct others are designated asthe “ancient” and those who learn from 
them are called “modern.” God is to be adored and invoked by all these 
Rgis. 

In this connection we produce an evidence from the Nirukta : 


(65) ‘This deductive reasoning (Abhyūhā) is applied (in case there 
is) curiosity (to know the real) meaning of a Vedic verse. 


(65) “aa aravifarareagisease: 1 aft qia: aft ata: 1 a g 
qada mar faisan: | SRO wa g frdaasur: 1 a wy maaa —m7ā:, 
maga aT adfa q ag fagy Mat fae: meat vata | sgi GTA | 
aga at afg ag gaq ata: seta: aaua? sft. vz: va 
atgims | aaia gagga aeng ata faasea mi 
aq aa” i (N. XII. 12). 

In original Sanskrit text our author has quoted the above 
mentioned extract from the Nirukta to support his view that the word 
“RSI” means “TARKA” (i.e. Reasoning) also. Here we find it clear that 
Yaska accepts TARKA as Seer; because by resorting to ita Vedic scholar 
can determine the exact meaning of the Vedic Text. 


According to some interpreters the first sentence of the quotation 


(masia adane | N. XIII, 12) has no relation with the sub- 
Sequent sentences. It is related to the previous sentences, i.e, (Contd.) 
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(This reasoning should be based on) the Vedas themselves as 
well as on (purely) logic. Isolated verses should not be 
explained. They are to be explained with reference to the 
context only. None else than a Seer or a man of penance has 
direct cognition in them. It has been stated above that the 
more learned man is to be preferred among the scholars who 
have merely traditional knowledge. When the Seers were 
leaving (this world), people asked the Devas ; “Who will be a 
Seer amongst us ?” They gave them Tarka (i.e. logic) as the 
Seer. By reasoning the curiosity regarding the interpretation 
of the Mantras is pacified. Therefore, whatever (meaning) is 
guessed out by a versatile Vedic scholar (Anucana) should be 


taken as Ārsa (i.e. a direct cognition of a Seer).” 
(N. XIII. 12) 


This is to say that one has curiosity to understand the real meaning 
ofthe Vedic verses which evidently are collections of Padas (i.e. inflected 
and conjugated forms of words), i.e. words and letters which are interrelated 
as adjectives and substantives and which are used in a general sense. There 
is curiosity in one’s mind (lit. ; intellect), "What can be the real theme of 
this Mantra ?”” A man must exercise reasoning to determine the exact 
meaning of a Mantra completely. This full-fledged logic or reasoning is 
called '"Abhyūha". The Vedic verses should not be explained away by in-off- 
hand way on merely hearing them or merely by reasoning. In explaining 
them due consideration should be given to the context and they must be 
interpreted with reference to the context. A person, who is not a Seer 
(Rsi), who has not led a life of austerity, whose mind is not pure and who 
has not (sufficiently) high learning (to his credit), cannot claim an insight 
into the real meaning of the Mantras. Unless a person attains a supremely 
high and exceedingly best and versatile erudition by which he surpasses 


(Contd, from page 113) 
caasa eft atl wal at WARTS STAT | MA TEAC TAATATATEA TT 
sa (X. XIII. 12) 


Hence, commenting upon this sentence, the commentator Durga 
remarks :— 

‘cazalaseifa sasaaa water’ 1 After it he adds: “gf afeaareera: 
gfa «C: | BI saiat araea |” i.e. here the word ‘‘JTI” denotes the end 
of the topic. Due to the absence of punctuation in the original text, the 
scribe confused this short phrase with the subsequent paragraph, But Rsi 


Dayānanda does not accept this view. 
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the tradition-knowing interpreters of the Vedas ; he cannot explain rightly 
the Vedic verses ; however, his reasoning may be good. 


Here the author (of the Nirukta) quotes an Itihasa (i.e. historical 
tradition to illustrate) this point. Once upon a time, when the Seers (Rsis) 
were (by and by) leaving this world, men approached the Devas (i.e. the 
learned) and asked them as to who should be the Seer among them. They 
(the Devas) gave them Tarka (i.e. logic) as their Seer (Ryi), so that by 
discriminating between truth and falsehood, they might be able to understand 
the precise sense of the Vedas. In reply they—(Deyas) said to them, “Tarka 
(i.e. logic) will be the “Seer” amongst you”. What type of reasoning 
is accepted here ? That TARKA, which helps us in determining 
the real sense of the Vedic verses i.e. which elucidates the meaning 
of the Mantras. Therefore, it is an established fact that whatever 
exposition of the Vedas is offered by a versatile scholar who has 
come across (the ocean of) all sciences, it should be accepted as Arsa 
(i.e. coming from a Seer). The explanation given by a half-read man who 
is not very intelligent and who is prejudiced and biased should be taken as 
Anarsa (i.e. coming from a non-Seer) and hence it is false. Such (inter- 
pretation) deserves on consideration; because it contains perverted meanings. 
People will also have perverted notions by according undue regard 
to them, 

Therefore, the meaning (of the above guoted Mantra) would be 
this :— 

«The Agni (the Self-effulgent God) is to be adored and glorified 
by the ancient Rsis (i.e. logics) or by the modern Rsis (i.e, 
Tarkas) or by those of future generation.” 


No object other than God is ever to be glorified and worshipped by 
any man. It isa decided fact. If this Mantra (i.e. Agni Purvebhih etc. RV. 
I. 1.2) is explained in this manner, no objection regarding modernity can be 
raised against the Vedas. 


Moreover, the Aitareya Brahmana (II. 4.3) tells :— 
(66) “The Prāņas (vital airs) are the Divine Rsis.” (AB. II. 4.3) 


According to it, the phrase, "Ancient and modern Seers” means, the 
Prāņas as they existed in the causal state (in precreation period) and the 
Prāņas as they exist (in the creation period now).” The Mantra, therefore, 
indicates that God is to be worshipped and eulogised by all the learned 


(66) “mm ar aÀ aura” (AB. 11.4.3) 
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people with the help of such Rsis (i.e. vital airs) through the process of 
Samadhi yoga (i.e. trance, the last stage of Raja-Yoga, concentration). 
This alone leads to happiness. 


The statement (of Professor Max Miiller cited above) that “the terms 
Chandas and Mantra have distinct and different application”, is also not 
tenable. Because the words Chandas, Veda, Nigama, Mantra and Sruti are 
synonyms. Here the word Chandas expresses various other meanings. It 
denotes metres or the Vedic metres e.g. Gayatri etc. and the Laukika metres 
e.g. Arya etc. It also means “freedom”. Here Ācārya Yaska says :— 


(67) ‘Mantras are so called because they are meditated (i.e. from the 
root /Man to think); Chandas are so called because they 
cover (i.e. from the root „/Chad to cover) ; Stoma is so called 
because we praise with them (i.e. from the root /Stu to 
praise) ; Yajur is from the root »/Yaj (to sacrifice) ; Saman is 
so called because it is mixed with Rks.” (N. VII. 12) 


The Veda is called Chandas because it wards off afflictions caused by 
ignorance (Avidyā) and cover (us) with bliss. It is also derived from the root 
4/Cadi to delight and to shine by adding the suffix “Asun” and by changing 
its first letter “Ca” into ‘Cha’. According to the Auņādika aphorism, Ca of 
Candi is changed into Cha*. By studying the Vedas a man attains all 
types of sciences and thus acquires happiness. Therefore the Veda is 
called Chandas. 


The Satapatha Brāhmaņa says :— 


(68) “Chandas are verily Devas. They contain (lit.—tied up with) 
knowledge and Actions. This entire universe is covered by 
Chandas.” (SB. VIII. 2.2.8) 


——— 


(67) “aa aama aR BIRMA | ērta: FTA | g: AHA: ME 


afraagam” 1 (N. VII. 12) 
* «aaua V: (P. III. 3.121) geatnfan qaq 1 
vata (mana) 791 (U. IV. 159; 219) 
OR 
grauda ia Frave: | (III. 14) 


Saman : yA (m) ata 1 (U. IV. 153) 
Yajur: yaa (Raga data) 34 1 (U. Il. 115) 
(68) “aaia & maiman: 1 gratia: fg ga ad agi Za” | 
(SB, VIII. 2, 2. 8) 


— 


= 


< 
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(69) “These Devatas are verily Chandas.” (SB. VIII. 3.3.6) 


The word “Mantra” is formed from the root „/Matri to hold confi- 
dential consultation. According to the aphorism of (Panini) **Halas-ca”, 
the suffix ‘‘Ghan(a)” is added to it. The Veda is called Mantra because it 
contains exposition of unknown and mysterious subjects, The individual 
verses (Mantras) which form the entire Veda are also called Mantras as they 
(also) contain such topics. The word Mantra can also be derived from the 
root „/Man (to know) with suffix ‘Sthan' according to the Unadi aphorism 
“Sarva dhātubhyahs than” i.e. “The suffix Sthan is added to all Dhatus.” 
Thus it means “where or by which men obtain knowledge of realities).”” 
Thus Mantra means the Veda. Here, the phrase "'individual verses” mean 
the Mantras e.g. ‘“‘Agnimile Purohitam” etc: All the metres Gayatri etc. 
and the verses composed in them are also called Devatas because they 
explain all matters. Hence Chandas are doubtlessly Devatas. They are 
Vayo-Nadha i.e. the home of all sciences and actions. This entire universe 
full of activities is sustained by the Vedas as well as by the individual 
Mantras. 


Because all sciences are contained in the Vedas and the Vedas cover 
all branches of learning, Vedas are called Chandas and also because the 
Vedas are studied with concentration of mind they are called Mantra. The 
words Chandas and the Mantra are synonyms. The Manusmrti says: 
“The word Sruti means the Veda". All questions from the Vedas are 
styled as Nigamas in the Nirukta. The words, Sruti, Veda, Mantra, Nigama 
are all synonyms. The Veda is called Sruti because we hear all sciences 
out of it and (therefore) the Mantras are also called Sruti. Men know 
and acquire all sciences through the Vedas; Hence the Veda is called 
Nigama (i.e. Ni++/Gam to know or to attain).* The Mantra is also called 
Nigama (because of the same sense). 


In the following quotations from the Astadhyayi, the treatise on 
grammar, the terms Mantra, Chandas and Nigama are used as synonyms : 


(69) “qm è daar: oarba 1 (SB. VIII. 3. 3. 6) 


* The root “GAM” means “GATI” which means (1) knowledge, 
(2) forward movement and (3) achievement. Cf. : "'srdeautsat: 1 ai mar 
miaa” 1 


$ “atfreg dat fasta”? (Manu. II. 10) 
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(70) "Mantre ghasahvaraņašavrdahādavre-krgamijanibhyo leh.” 
(P. II. 4. 80) 


(11) “Chandasi Lan, Lun, Litah.” (P. III. 4. 6) 
(72) “Va sa-pūrvasya nigame.”” (P. VI. 4.9) 
Thus when the words Mantra, Chandas and Nigama are proved as 


synonymous, the statement of a person who creates difference without a 
distinction is not acceptable. 





ca as 
| 
(70) wa sagoma aaa a: | (P. 11. 4. 80) 
(1) safa qe-ae-fae: | (P. Il, 4. 6) 


(12) at sgia fre) (P. VI. 4, 9) 








THE VEDAS DEFINED 


Q. What books are meant by the title of Veda ? 


A. This title is applicable to the Sambhitas, containing Mantra- 
portion only. 


Q. Why do you not accept that “the term Veda is applicable to the 
Brahmana portion as well ?’’ Because Katyayana says that the 
“Veda is the name of both—of Mantra portion as well as of the 
Brahmana portion.’’? 


A. This view is not acceptable. The Brahmanas do not deserve the 
designation of the Veda; because they have been given the title 
of Purana and Itihāsa. They are Vedic glosses and are not the 
words of God but merely the works of Seers and thus the 
creation of human intellect and also because the Seers other than 
Katyayana refuse to call them by the title of the Veda. 


The worldly narratives, containing names of human beings, are 
found in the books, entitled as the Brahmanas but the Mantra 
portion does not include such narratives. 


Q. There are statements in all the Vedas containing names of Seers. 
For instance (the following) verse from the Yajur-Veda mentions 
such names :— 


(1) “May we attain that triple age which is a (characteristic) of 
gods ; ——the triple age enjoyed by Jamadagni or KaSyapa.” 
(YV. III. 62) 


From this it is obvious that as for as the narration of historical events 
is concerned, both the Mantra portion and the Brahmanas are at par with 
each other. Why then do you not admit that the Brahmanas can be given 
the title of the Veda ? 


1, See *'Pratijiiā Parisista” of the Vadjasaneya Prātisakhya of 
Gag Katyayana. 
(1) “sarge arate: Idea gT | 
gačāg emgt aril weg angaa |” (YV. 111.62) 
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A. Be not deluded in this matter. Here the words Jamadagni and 
Kasyapa are not proper nouns, referring to some particular i.e. 
embodied human beings. The evidence from the Satapatha 
(clearly supports it) :— 


(2) “Eye is verily the Seer Jamadagni, because the world (people 
living in the world) with it sees and recognises. Therefore, the 
eye is Jamadagni Seer.” (SB. VIII. 1.2.3) 


(3) “Kaśyapa is Karma and Karma is Prana (i.e. vital airs).” 
(SB. VII.5) 


It shows that Karma and Ka$yapa are the names of Prana (i.e. vital 
breath). Because its (of Pranas) seat in the navel of the (human) body is of 
a Kurma (i.e. tortoise like space. Hence, the above quoted verse contains 
the following prayer to God :— 


“O Lord of the universe, by your grace may our eyes, styled as 
Jamadagni and our Pranas styled as Karma last for three (ordinary) 
terms of human life i.e. three hundred years (i.e. 100 x 3=300).”” 


Here “the word eye” implies all senses and the word “Prana” indi- 
cates mind &c. 


In the phrase "Yed-devesu etc.” the word ‘Deva’ according to the 
Satapatha (III. 7) means the “learned men” :— 


(4) “Devas are verily the learned.” (SB. III.7.3.10) 


The life of the learned (Deva) is full of powers and influences of 
learning. May our life be similar to them and last for three terms i.e. for 
three hundred years—with all our senses including mind —full of all bliss, 


This Mantra includes some other lesson also and it is that men can 
extend their lives three times if they adhere to the good principles of 
Brahmacarya (i.e. celibacy) tc. 


It is, therefore, clear that the words Jamadagni &c. in the Vedas are 
suggestive and indicate (general) sense only. Hence it must be clearly 


(2) “sept aaaf: safe: ata aq Grafa 1 

aA aga aenea: aaaf: f: V” (SB. VIII.1.2.3) 
(3) "raut ā ga: m dā: u” (SB. VII.5.57) 
(4) ‘faarOat fe Fat: 0” (SB. III.7.3.10) 
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understood that the Mantra portion has not the slightest trace of history. 
Therefore, all the descriptions of historical events given by Sayana Acarya 
&c in their Vedic commentaries like Veda Prakāša are based on ignorance 
(and are erroneous). 

Now we proceed to decide that Itihāsa and the Purana &c. are the 
names of the Brāhmaņas only and not of those books (which are called) the 
Srimad-Bhagavata and the Brahma-Vaivarta &c. 

Pp Q. In connection with the enjunctions laid down for performing the 
Brahma-Yajiia in the Brahmanas and in the aphoristic works 
(Sūtras), we come across the statements like this :— 

(5) “The Brāhmaņas, the Puranas, the Kalpas, the Gāthās and the 
Nārāšansīs (are to be studied). (TA. II.9) 

The origin (of such statements) is also traceable in the Atharva 
Veda :— 

(6) “He proceeded to the direction of Vrhati (i.e. speech). The 

Itihasa, the Purana, the Gathas and the Nārāšamsīs followed him; 
He, who knows it thus, verily becomes the coveted abode of the 
Itihāsa, the Purana, the Gathas and the Nārāšamsīs”.” 

(AV. XV.30.1.4; AV. XV.6.10-12) 

Consequently, why do not you admit that the word Itihasa means the 
books other than the Brahmanas e.g. the Srimad Bhāgavata &c ? 

A. Do notsay like this. These quotations refer to the Brahmanas 
only and not to the books e.g. the Srimad Bhāgavata &c.; because 
the Itihāsas &c (i.e. historical events) are included in the works 
called ‘Brahmanas’. 


For instance :— 


A (7) “The Devas and the Asuras were waging war.” 
(à. &. I.S. 1.1.) 


(5 “aama gigaa gamfa sena ma aid gfe 1” 
(TA. IL9) 

(6) “a dzmftamgstama  afafagrars gvi a 

maka maiaa 

sfaeraet a 4 a qoet a matat a 1 

aaidat a faa ma wafa a gi ag u” 

(AV. XV.30.1.4; AV. XV.6.10-12) 

(7) “Sarge: dam maa V” (Fo Ho 1.5.1.1) 
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Such statements are to be taken as Itihasas (historical events). Simi- 
larly :— 


(8) “In the beginning, my dear, this world was just Being (Sat), one 


only, without a second.” (CHU, VI.2.1) 

(9) “Inthe beginning, Atman (Self, Soul), verily, one only, was 
here—no other winking thing whatever.” (AIU. 1.1) 

(10) “In the beginning verily this (universe) was Apah; doubtlessly it 
was Salila only.” (SB, XI 1.6.1) 

(11) In the beginning, this (creation) was nothing.” (SB.) 


Such statements, occurring in the Brāhmaņas which depict the state, 
existing prior to the creation of the world, are to be recognised as Purāņas. 


The Kalpa refers (to the portions of) the Brahmanas, which describe 
the power or significance of the Mantras. For instance :— 


(12) “The verse ‘Ise tvā, Urje tvā' (the first verse of the Yajur-Veda) 
is pronounced for rain. The phrase ‘Ise tva, Urje tva’ refers to 
the food or essence, which springs up from rain.” (SB. 1.7.1.2) 


(13) “Savitr doubtlessly is the Prasavitr (i.e. stimulator of life and 
motion in the world; from the root Su to stimulate) of the 
Devas, who are born of Savita.” (SB. 1.7.1) 


Such statements are the Kal pas. 


The Gathas mean the dialogues. For instance, the dialogues between 
Yajfiavalkya and Janaka or the dialogues in the form of questions and 
answers e.g. between Gargi and Maitreyi in the Satapatha Brahmana. 








(8) “aaa «teu gana reta gatarfgataa 1” (CHU, VI.2.1) 
(9) “arent at geia area 1 aaa fsan faa u” 


(AIU. 1.1) 

(10) “aay g at gant afana n” (SB. XI.1.6.1) 
(11) "gad at ait da fefsearita 1” (SB) cf. : BU. 1.2.10. 
(12) “ee Ai Afa qed aag, gargā Aa Afa at qag waa 
wet mam” (SB. 1.7.1.2) 

(13) “afae à nai safa afagagen: 1” (SB. 1.7.1.4) 
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“What is Nārāšansī ?* Here Acarya Yaska says :— 


(14) “According to Kathakya, Nārāšansī is Yajiia. People assemble 
there and praise (God) there (Nara+éansi). According to 
Sakapuni, it is Agni ; as it (Agni i.e. God) is eulogised by 
men.” (N. VIII. 6) 


Thus stories occurring in the Brahmaņas and the Nirukta etc. containing 
eulogy of men or women are called Gathās and no other thing. 


In all the guotations, wherever, these words occur, the Brāhmaņas are 
the "things named” (Samjīin) and the words Itikāsa &c., are the “names” 
(of the Brāhmaņas). For instance (it is said in the following statement) :— 


(15) “One should understand that the words Itihāsa, Purana, Kalpa, 
Gatha and Narāšansī are (the names of) {the Brahmanas 
only.”* 


On this topic, there is another evidence in the commentary of the * 
Nyāya Daršana :— 


(16) "The (triple) division of sentences (occurred in the Brahmanas) 
had its distinct imports ; (hence the Brāhmaņas are authori- 
tative evidence).” (ND. II. 1.60) 


Vatsyayana comments upon this as follows :— 


(17) “The verbal testimony (of the Brahmanical statements) is 
accepted as in the worldly life. The sentences (i.e, propositions) 
found in the Brahmanas are divided into three categories.” 


The idea here is that the words occurring in the Brahmanas are not 
Vedic (i.e. divine) but they are Laukika (i.e. worldly) only. The three-fold 
division has been explained as follows :—(They are of three varieties e.g.) ; 








(14) “arereiet ast ef mama: aa akaa retam: daan Raffa 
magin: | te: srreat wafa 1 (N. VIII. 6) 
(15) “mandem maa o qama weary rat TTT et 


rafa V” 
% The origin of the guotation is not traceable. 
(16 “amaaa ainga 1” (ND. II. 1.61) 


(17) “sawi mead gar ett | ferma arerorareerat fafaa: 1” 
(ND. II. 1.61) 
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(18) “The Vidhi Vacana (i.e. mandatory statements) ; the Artha 
Vacana (i.e. explanatory or laudatory passages); and the 
Anuyada yacana (i.e. supplementary repetitions).”” 

(ND. II.1.61) 


Commenting upon this aphorism Vatsyayana says :— 


(19) “There are three varieties of textual propositions in the Brah- 
manas e.g. mandatory, explanatary and repetitive, 
(ND. II. 1.61) 


(20) "The Vidhi (means) injunction.” (ND, II. 1,62) 
Vātsyāyana comments upon it :— i 


(21) “The text (i.e. Vakya) which gives injunction is called Vidhi. 
Vidhi also means Niyoga (i.e. ordinance) or Anujītā (i.e.) 
consent or permission). For instance, "One, desirous of Svarga 
(i.e. bliss) should perform the Fire Sacrifice'.” (WD. II. 1.63) 


“The Artha Vada (explanatory text) is either Stuti (i.e. commen- 
datory) or Nindā (i.e. censurous) or Para Krti (i.e. to lay 
down a contrary way of doing a thing by another), or Purā 
Kalpa (i.e. historically supported injunctions).”” (ND. II. 1.63) 


Vatsyayana’s remarks upon this are as under :— 


(22) “A statement, commendatory to mandatory rule is Stuti. Its 
object is to create confidence (in the heart of the doer)—so that 





(18) “fasgiana aama V” (ND. II. 1,61) 
(19 “fae ag nganam fafaga fafana niaaa 
mamaaa gf” (ND. II. 1.61) 
(20) “afatan: 1” (ND. II. 1.62) 
(21) “aq ari faarat—atasi a fafa: 1 fafeeg fratīsam ari 
aa aada ggg aima: 1” gafa | (NDB. II. 1.62) 
“afian META: game gadna: |” (ND. II. 1.63) 


(22) “aà: amaaan at sear at afa: 1 amani egani 
azdan aia a, gaama ai 1” 
(Contd. ) 
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one may have faith in, what is being praised. Ono hearing its 
result one is impelled to do a thing accordingly. The Devas 
(i.e. the learned) conquered all, by (performing) Sarva-jit Sacri- 
fice. It is performed to obtain every thing and to conquer all. 
Hence, he, who performs it attains every thing and subdues 
all, etc. Ninda (i.e. censure) is a statement indicating un- 
desirable result. It is prohibitive. One should desist from 
doing what is censured. The Jyotisthoma is the first of all 
Sacrifices. He, who without performing it first, performs 
another one, falls into a pit, grows old and dies. &c. 


**Para-krti'' is to quote a contradictory mandatory rule of 
another in doing a thing, e.g. after performing a Homa, they 
let the clarified butter fall down (upon offerings at the Sacri- 
fice) by drops first. But the Caraka-adhvaryus sprinkle down 
ghee, mixed with coagulated milk (Prsad-ajyam) by drops and 
say that ghee-mixed with coagulated milk is the life-breath of 
Fire. &c. (cf; SB. HI. 8.3.24) 


“Pura Kalpa” is a mandatory rule, supported by a historical 
example, e.g. ‘The Brahmanas, therefore, glorified the Sama 
Stoma (i.e. a Sama hymn) called Vahig—Pavamana with the 
Mantra “Yone Yajītam Pratanavāmahe”” ” &c. Why do you 
include Para Krti and Pura Kalpa in the Artha Vada ? (They 








(Continued from page 124) 

“adfaat d dar: Udasmaa, qien aden fared, airina — 

aa safe, gana 1 

“aaea fra, astarati fafiad a aaaf” a ga 
at saat oat aai aesutfaratat, U uaa aaea ata ana wa gafa— 
qalana sià ar ueitgā ar” gaaaf 1 

“andsa agaa fae: ata: agfa: V” 

‘get annisa MF TATA | ag g utmītada: 
garan mamaa gaaraāarā 1 "WTA: MN: gear ata |” 
seranfaaafe V” gamfa |” 

‘ganaf fafa: gasea git I amag at wala mam 
afgevanta ara eitanediad | aids aaa gaa aa ova. 
gaset mind” eft) g-and afana fasa seafaadeq 
titaaradara: |” gfu (NDB. II. 1. 64) 
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are Artha Vadas) because they pertain to praise and censure 
and also because they throw light on certain topics connected 
with mandatory rules.” (NDB. II. 1. 64) 


(23) “‘Anuydda (i.e. explanatory repetition) is the repetition of the 
mandatory ordinance.” (ND. II. 1. 64) 


Vatsyayana explains it as :— 


(24) “(It is of two kinds i.e.) repetition of mandatory rule and the 
repetition of its import. The first is the verbal repetition and 
the other is the repetition of the sense only.” (NDB. II. 1.65) 


(25) “The proofs (Pramanas) are not four only because Aitihya (i.e. 
Historical evidence or tradition), Arthāpatti (i.e. Implication), 
Sambhava (i.e. Possibility) and Abhāva (i.e. Non-existence) are 
also proofs,” (ND. II. 2.1) 


Vatsyayana comments upon it :— 


(26) “These four are not the only proofs. What are others then? 
The other proofs are (1) Historical evidence, (2) Circumstantial 
presumption, (3) Probability and (4) Nullity. ‘They said 
like this” such a traditional (and credible) statement, the author 
of which is not known is called Historical Evidence (Aitihya).” 

(NDB. II. 2.1) 


On the authority of this evidence, only the Brahmana portion has been 
assigned the names of Itihasa &c. and not the Mantra portion. 


Moreover, the Brahmanas are merely the commentaries upon the 
Vedas (i.e. the Vedic verses) (and they are not the Vedas themselves). Hence 
they cannot be given the title of the Vedas, (It is shown by the fact that) 
the Brahmanas first quote the Vedic verses e.g. “Işe Tva Urje Tva” (SB. 
1. 7) and then proceed to explain them. 





(23) “fafefafgreargaaraqata: | (ND: II, 1.64) 
(24) “fasaad amat agaaa a 
qa: Meargāma:, MIT: Mafgata: 1 (NDB. II. 1.64) 


(25) “a agseaq—ingratata-aewarera-sTATIaTT V 
(ND. II. 2. 1) 
(26) “a awada mmia 1 fe aig ? dfaamalata: aads setamfa 
wate amA tees? sft ata” gafas careqrerad a fg 1” 
(NDB. II. 2. 1) 
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Moreover, (the following passage) from the Mahā-Bhāsya (supports 
this view) :— 

(27) "Of which words ? Ofthe words used in the wordly speech 
and also of the Vedic (language). Among them the words 
of the common man’s speech are: cow, horse, man, elephant, 
bird, deer and Brahmana. (The instances of) the Vedic 
words are :— 


‘Sam-no devīr-abhistaya' (AV .) ; ‘Ise tva-ūrje tvg (YV.) ; 


‘Agnimile Purohitam’ (RV.) ; ‘Agna ayāhi vītaye' (SV.).” 
(MB. I. 1.1) 


(27) ‘Seat wearara ? aitfearat Afama at aa otf: araa a: 
gaat eect gai avers gfa | fear: aati) ‘met Aefa 1 ge atst cart 
ahaa gaiga i ma mag ata 1 gfa N (MBI. 1.1) 


In this guotation, examples from the four Vedas are given. 
For this purpose, the author of the Mahā-Bhāsya has quoted the first 
verses of the four Vedas. But itis strange enough to find that Pataiijali 
quotes “‘Sarn-no Devīk” as the first verse of the Atharva-Veda, while all 
the present printed editions of the Atharva-Veda begin with the verse 
“Ye Trisaptah’’ and not with ““Sam-no Devik” as stated by the celebrated 
author of the Mahabhasya. 'Sarin-no Devik” is found as the first verse 
of the sixth hymn of the first Kanda of the Atharva-Veda. 


It is a clear evidence that the arrangement of verses has 
under-gone some modifications after the author of the Mahā-Bhāsya. 


From the undermentioned quotation from the Gopatha 
Brāhmaņa, it is clear again that during the days of the Brahmanas, the 
arrangement of verses was definitely different from what we find now- 
a-days :— 





P M gen agddaattaā 1” 
(Gopatha I. 1.29) 


But it is also evident that the difference in the textual arrange- 
ment is found only in the case of the Atharva-Veda only, 
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Had the author accepted the books, called the Brahmanas, as the Vedas 
here, he would have given examples from them also. As the author of the 
Mahabhasya recognised that the Mantra portion only could be given the 
name of the Veda, he cited the initial portions of the first verses of the four 
Vedas while illustrating the Vedic words. On the contrary, the examples 
which he has given, of words used in common speech, can be assigned to the 
Brahmanas as they are found in them, 


Acarya Panini, in the following aphorisms, has clearly shown that the 
Vedas and the Brahmanas are distinct from one another :— 


(28) "The object of the root Diy in its original sense (i.e. gambling 
Sc) takes the Accustive case-ending in the Brāhmaņas.” 

(P. II. 3. 60) 

(29) "The Sixth case (i.e. Possessive case) is used diversely in the 


sense of the Fourth (Dative) case in the Chandas (i.e. the 
Vedas).” (P. IL. 3.62) 


(30) “In the Brāhmaņas and in the Kalpa works, proclaimed by 
ancient sages, the suffix ‘Nini’ is added to a word which is 
preceded by a word in the Third case (instrumental) in the 
sense of ‘announced by’.” (P. IV. 3.105) 


The distinction (between the Vedas and the Brāhmaņas is further) 
indicated by the word ‘Purana’ (used here) in the sense of ‘the ancient sages.” 





(28) “aan ara 1” (P. II. 3. 60) 
Dīksita explains it— 
saana sutīt faasien aif fedtar ear | esaa ata: | 
maa amai aag: NAg: 1” 
(29) “agg aga safa’ (P. II. 3. 62) 
Bhattoji Dīksita explains it— 
“quel ETA JETRA | graimrert FAAATA in the sense 
of qaeqfren: 7, 
(30) “qanada amda 1” (P. IV. 3. 105) 
Bhattoji Dīksita explains it in the following words— 
“gitara tear fafa: FTA | est gana ATRTT- 
men: A waka | gaita faca ghar sheet: weg, maT: MENTA, 
menfa: mA — frg dt arg: 1” 
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The Brāhmaņas and the Kalpas announced by ancient sages e.g. Brahma &c 
are the commentaries upon the Vedas. Hence, the titles of “Purana and 
Itihāsa” have been assigned to them. Had the author desired to give the 
name of Veda to the both—Chandas as well as to the Brahmana—(then) in 
the above mentioned aphorism of) “‘Caturthyarthe Bahulam Chandas1)’’ 
the use of word **Chandasi” would have been meaningless. Because the 
word Brahmana will have continuity (Anuvrtti) here from the (preceding 
aphorism i.e.) “Dyitiya Brahmane” (and in that case this term would 
include the term Chandas). 


It is, therefore, evidently established that the name Veda cannot be 
given to the Brahmanas. 


Again, the words Brahma and Brahmana (i.e. the name of one of the 

four Varnas) are synonyms. (The following evidence) supports this view : — 

(31) “Brahma is verily a Brahmana and Ksatra is (called) Rājanya.”” 

(SB. XIII. 1. 5. 3) 

(32) *The words Brahman and Brāhmaņa have identical meaning” 
(Hence they are synonyms). (MB. V. 1.1) 


The Vedic glosses, composed by the Brahmans i.e. the Brahmanas 
who were the (ancient) great Seers and were learned in the four Vedas, are 
called the Brahmanas. 


Moreover, it is also understood that Katyayana agreed to assign the 
name of Veda to the Brāhmaņas, only conditionally as the Brahmanas have 
invariable association (i.e. intimate connection) with the Vedas. (It is also 
in the secondary sense). In this manner, too, it is not justified ; because he 
has not stated so and the other Seers do not hold this view. Thus, the 
Brahmanas cannot be called Vedas. 

In this manner we have proved by quoting a (large) number of 
evidence that Veda is the name of the Mantra portion only. 

Q. Should we recognise the authrity of the Brahmanas at par with 

the Vedas ? 


A. To this question our reply is nagative. Their authority cannot 
be accepted equal to the Vedas. Because, they, not being the 
words of God, are of authority only in as far as they are consis- 
tent with the Vedas. They deserve to possess the secondary (or 
derivative) authority only. 


PRE 


Gl) “ag aaa: Matua: (SB. XIII. 1. 5. 3) 
(32) “amaata agaa aana 1? (MB, V. 1. 1) 





THEOSOPHY (BRAHMA-VIDYĀ) 


Q. Do the Vedas contain all the sciences or not ? 


A. Our answer is that the Vedas do contain the basic principles of 
all sciences briefly. The foremost of them is the Brahma-Vidyā 
(i. e. Theosophy) which we explain here concisely :— 

(1) “Him we invoke for aid Who reigns supreme, the Lord of all 
that stands and moves, Inspirer of the Soul. That Pūsan, may 
promote the increase of our riches, Who is our infallible Keeper 
and Guard and also Well-wisher.” (YV. XXV. 18), (RV. I. 89. 5) 


(2) “The learned always turn their eyes to the lofty place of Visnu 
(the all pervading God), spread like an eye in the heaven.” 
(RV. I. 22. 20) 


The meaning of (the individual words of these) stanzas is :— 


The word Isana is from the root n/Jś to rule or command or master 
(with suffix *Anas'). We invoke Him who is the Lord of the whole universe 
and of all that moves or does not move. In Him (the human) intellect finds 
solace (Buddheh-Tripti-Karta). He is Pusa (i.e. giver of strength and 
vigour). O Supreme Lord, protect our wisdom and riches, which may 
prosper by Thy grace. Guard and sustain us always without remiss so that 
we may enjoy all sorts of pleasures. 


The stanza ‘“‘Tad-Visnoh etc.” (RV.I. 22.20) has already been 
explained in the Chapter describing various themes of the Vedas under 
Vijfiana portion. 








A) arti aaaea 
fad faraaa® gad aug 1 
qar at aar Sean ad 
tfaa ngrasa: raraši 1.” (YV. XXV. 18) ; (RG. I. 89.5) 
(2) “afso: ara qi aat grafa gd: 1 
| faia agaaa u” (RV. 1.22.20) 
A detailed note on the interpretation of this verse given already, 
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(3) “Only an enlightened man can, after studying (Upasthaya) the 
eternal Vedic lore (Prathama-Jam) (and precisely abiding by it) 
realise (by sincere efforts from his heart and soul) that Supreme 
Lord who encompasses all the creatures and all the regions, 
pervades all the quarters of the universe and is Immanent in the 
very essence of truth (in mind, speech and deed).” 
(YV. XXXII. 11) 


(3) “ater wari ated ater 
ara dat: afan fara | 
stead SAMA T— 
maraa a (tās nu” (YV. XXXII. 11) 


(i) Parîtya : (at + /em (mat) +cag) (2. VII. 1.37) 
i.e. having pervaded from all sides. 

(ii) Lokan : (Vāsa) ua) (P. III. 3.19) 
i.e. the earth, the sun and the other planets which 
can be seen. 

(iii) Pradisah : The intermediate quarters. 

(iv) Upasthaya : (39--./sat (afaftaat) Hea) i.e. having studied 
or practised. 


(v) Prathama-jam : (saa—a, vafat fae) (P. III. 2.67 & VI. 
4.41) i.e. the first born : the Vedic lore revealed 
in the beginning of creation. Griffith explains it 
‘the first born child’, 


(vi) Rtasya : (Ja (wat)+8) ie. of truth. Griffith connects 
it with Prathama-jam i.e the first born child of 
the Order ; thus he means ‘the eternal law of the 
universe, whose first born child is Prajapati’, But 
according to Mahidhara it means Vak, the Sacred 
Word—the Veda. 


(vii) Atmana : (Jaa (atmamaà) + afaa) (U. IV. 153) i.e. by 
means of heart and soul, 


(viii) Armanam : the essence or source, (Contd.) 
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The purport is that the Supreme Being encompasses and pervades all 
the Bhutas e.g. elements, Akasa & c, He also pervades all directions and 
sub-directions (directions—East etc. and sub-directions—South-East etc) 
He has also penetrated all heavenly bodies, the Sun &c and knows them 
completely. He generates the subtle primary substances (Saksma Bhūtas). 
The enlightened soul which by means of its spiritual power and inner organic 
faculties (Antah Karana) realises and attains communion with God Who is 
All-Bliss and Bondless (Moksa—Akhya) obtains final beatitude. 


(4) “He is the highest object of adorations ; pervades the universe 
and possesses the super-most knowledge. He (survives) the 
dissolution of the world. All the Devas take support in Him as 
a trunk of a tree upholds all the branches round it.” 

(AV. X. 7.38) 





(Cotd. from page 131) 
It will be interesting to read the following translation of this verse 
offered by Griffith : 


“Having encompassed round existing creatures, the Worlds and all 
the Quarters and Mid-quarters, 


Having approached the first born Child of Order he with his Self 
into the Self hath entered.” 


The idea according to this is that the performer of the Universal 
Sacrifice is liberated from the bounds of human life. Encompassed round: 


with the glance of his enlightened mind which shows the universe to be 
Brahma. He: the performer of the Universal Sacrifice. 


(4) “meq ae gadu sū 
ada and aia gS 1 
afeda ausī a g Èa dar: 
gay čaru: ata ga mal? (AV. X, 7.38) 
(a) Yaksam : (I) From the root ua (X.A.) to honour, 
worship, adorn, (II) From the root Yaks (I.P.) 
. to stir or to move. (uwafa or uafā). Here it 
means God, Who is the highest object of 
worship. (Contd.) 
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He alone should be known as Supreme Being (Brahman) Who is Mahat 
(i.e. the greatest of all), and Yaksa (i.e. adorable by all men). He pervades 
the entire universe and possesses supreme knowledge (Tapas). He survives 
the dissolution of the effect (i.e. the creation) into causes. All the thirty three 
Devas e.g. Vasus and others find support in Him and He is their main stay 
as all branthes of a tree are upheld by its trunk. 


(5) “(This One Immutable God) is called neither the second, nor the 
| third, nor yet the fourth.” 
(6) «He is called neither the fifth nor the sixth, nor yet the seventh.” 
(7) “He is called neither the eighth nor the nineth, nor yet the 
tenth.” 


(8) “All this power (of supporting the universe) is certainly centred 
in Him. He is the One, Alone and only One.” 


(Contd. from page 132) 
In the Paurāņika literature, it refers to a class 
of demi-gods who are described as attendants of 


Kubera. cf: ARAR MATAARA JAY, etc. 
(MD. I) But in Vedic Sanskrit it means anything 
deserving honour. 


(b) Tapasi Krantam : The Krāntam is a past participle of the root 
„/Kram to step forward. “One who surpasses.” 
The word Tapas is read in the list of words for 
Jyalata (NTU. 1.17). Dayānanda explains it as 
Tapasi Vrddham i.e. advaneed in knowledge or 
austerity. Tapas here means knowledge. 

Cf: Griffith’s rendering :— 


“Absorbed in Fervour, is the Mighty Being, in the world’s centre, 
on the waters’s surface. 


To him, the Deities, one and all betake them; so stands the 
tree-trunk with the branches round it” 


E (5) “a aAA a gidagi argent 1” 
(6) atrast a aes: ua yA V” 
(1) “aA a aad amat myad 1” 

(8) “afad frid ac: a tu ge qpa ga | 


| 
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(9) “All the Devas have all their being in Him alone.” 
(AV. XIII. 4.16-18 & 20-21). 


These verses clearly show that God is One and One only. There is 
no second, third, fourth, fifth, sixth, seventh, eighth, nineth and tenth God. 
The negative particle (Na) used for nine times (in the above verses) beginning 
with second and ending with Zero (i.e. 10th) clearly establishes (the fact) that 
God is One and One only. The existence of a second god is emphatically 
denied in the Vedas. Hence the worship of the other god is positively 
prohibited. Being the Inner-ruler of the two fold created beings—animate 
or inanimate—He alone beholds them all and none is able to see Him. He 
is invisible for all. This entire universe is pervaded by Him and is certainly 
centered (Nigatam) in Him—there being a close connection between the 
pervader and the pervaded. He is called (here) Sahkah i.e. the All-Sustaining 
(power). He is definitely One and one only. Here the word ‘One’ is 
thrice repeated. This (repetition) indicates that there is no second god 
equal to or greater than He. It is also implied here that there is no other 
god of His own or of a different variety and nor there can be division in 
His absolute essence. The existence of the second god is absolutely denied. 
He is One and one only. He is Unitary and Intelligent power, the like of 
Whom does not exist. He is the Sole controller of this universe, and has no 
assistant (or agent) to help him in creating or supporting this entire world. 
Because He is Omnipotent. All these Devas—Vasus and others—described 
above exist in this One Supreme Being Who is Almighty even after the 
dissolution of the universe. 


There are many other verses in the Vedas e.g. “Sa Paryagat etc. (i.e. 
He encompasses) (YV. XXXX. 8), which deal with Theosophy. The fear 
of increasing the bulk of the book does not (permit us) to cite all of them 
here. We shall explain their purports in our commentary at places of their 
occurances. 


ees 


(9) “aa afena Gar qaaa aafia 1” 

(AV. XII. 4. 16-18 & 20-21) 
“Sahak” : ur (adtt)-- ax | ie. (U. IV.189) i.e. power, might. 
"Eka-vrt"” : Sole Being. 
“Devas” : All Iyminous and moving bodies and forces of nature, 
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(1) “March together, speak together and let the minds of you—the 
Intelligent ones— be united as in the past, the wise Devas (i.e. the 
learned) worshipped (harmoniously) the Adorable One (Bhagam). 

(RV. X. 191.2) 
(EXPLANATION) 

(In this stanza) God ordains :— 

“O men, acquire Dharma revealed by Me. It is based on justice—free 
from partiality and is bright on account of its truthful character. Be united 
and give up all dissensions for its achievement so that the happiness (in your 
life) may accumulate and aflictions may be anihilated. (Speak together) 
Assemble together and hold friendly discussions. Discard wrangling 
controversies and fallacious sophistry. Put questions lovingly and answer 
them. In this way you would acquire true knowledge and other noble 
qualities for ever. (Let your minds be all alike). Make up your minds 
abodes of wisdom and knowledge. Be vigilent and earn knowledge. 
Endeavour rightly to fill your minds with eternal joy. You should always 
follow Dharma and never practise Adharma (unrighteousness). There is a 
simle here (in the verse). You must practise the Dharma, which was 
adopted by the learned, wise and the dispassionate men of the past and the 
present age i.e. dead or living who possessed an urge for preaching the 
Divine Dharma. They worshipped Me as the Omnipotent Adorable Lord 
and followed the righteous path (Dharma) ordained by Me. The same 
righteous path (Dharma) must be adhered to by you. In this way the 
Dharma laid down in the Vedas would be known to you and you will have 
no doubts about it.” (RV. X. 191.2) 


(2) “May the (purpose of) deliberation be common, common the 
assembly, common the mind and so be their thoughts united, 
(1) “aeger d dasi a dt aata ATA | 
Sat ami aat dā a aa gūrdā 1” (RV. X. 191.2) 
N.B. Please see a note on it on page 136. 
(2) “aa ura: afafa: aai dari ad: ag faala 1 
gari ardgfa dead a: Agrās at eft gēīfa n (RV, X. 191.3) 
W.B. Please see a note on it on page 136, 
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I lay before you acommon aim, and you should worship with 
your common oblation.” (RV. X. 191.3) 


(EXPLANATION) 


(Common deliberation) O men, the object of your Mantras i. e. 
deliberations be true and righteous knowledge and the benefit of the all 
(created) beings. Let it be universal and without partiality and prejudice. 
The word Mantra means a deliveration or consultation by which people 
investigate all things of known or unknown qualities e.g. beginning with 
God and ending with the Earth—(i.e. all spiritual or material substantives) 
and acquire their knowledge and then explain to others through conversation 
and precepts. King’s ministers are styled as Mantrin (Mantra+In) 
because they deliberate and distinguish between the right and wrong. 


All persons should assemble together in order to make investigation 
regarding the objects of which they have no precise knowledge. There the 
members, may have divergent views at first, but they should adopt a common 
formula being the essence of all opinions, beneficial for the entire mankind 
and endowed with all meritorious characteristics. This decision should be 
adhered to and practised. In this way the happiness of the best type and 
universal benefit of entire humanity would daily be increased. 


(Common assenbly) In order to promote freedom and to supplement 
the stock of happiness for all men alike, a beneficial, impartial and uniform 
legislation as well as the harmonious social organisation should be framed 
by which justice and enlightenment of all men may be achieved. For this 
purpose a common assembly of the learned, should be constituted which 
will help the people on acquisition of the righteous qualities e.g. celibacy 


Note for Page 135: 





(a) These and the other verses of this hymn were meant to be 
recited by the Priest who presided at the opening ceremony of the periodical 
sessions of a Parliament or a StatetAssembly. 


(b) Sayana gives a different explanation of the second half of the 
first verse (RV. X, 191.2): 


“In like manner as the ancient gods concurring accepted their 
portion (Bhāga) of the Sacrifice.” 


But I have taken the word ‘‘Bhagam’? here as Bhajantyam i.e. the 
Adorable one, 





DHARMA AS ORDAINED IN THE VEDAS 137 


and Jearning. This must be maintained under the state control (and should 
strive for) the purity of people’s conduct, devotion to duty, performance of 
deeds leading to the highest end of human existence and the development of 
intellect, health and mental vigour. 


(Common minds) Here the word Manas (i. e. mind) has (two aspects 
e.g.) Samkalpa: desire or wish and Vikalpa: abhoranee or avertion. Let 
there be desire for good qualities and avertion to bad objects. O men, let 
your minds (having these qualities) be harmonious with one another and 
should not be hostile to one another. Here the word Citta (mind or heart) 
means (a thinking faculty) by which the past experience is remembered and 
God as well as Dharma is meditated upon. This faculty of thinking should 
also be harmonious with one another i.e. let all your exertions result in 
termination of aflictions and promotion of pleasures of all living beings as 
they are for your own sake. The word Saha (together) indicates that all 
united efforts should be directed towards mutual benefit and happiness. 
I bestow my blessings upon those who regard all other living beings as 
their ownselves, and are benevolent and extend others’ happiness (at the 
cost of their own). 


(I proclaim) I ordain to you to practise the Dharma laid down above. 
All men must abide by this, so that you may not fail in truth and falsehood 
may not prevail upon you. 


(Commbn oblation) Here the word Harvi (oblation) means both, dedi- 
cation as well as taking. This giving and taking should also be in accordance 
with the truthful Dharma. I prescribe for you this Common Dharma, 
endowed with truth. Hence accept the Dharma ordained by Me and 
no other. (RV. X. 191. 3) 

(3) “May your decisions be unanimous, your minds being of one 

accord. May the thoughts of all be united so that there may be 
a happy agreement and union amongst you all.” (RV. X. 191.4) 


(EXPLANATION) 


This is the import.. O men, you should concentrate all your powers 
for the uplift of Dharma, with mutual concord ; so that all may strive to 
increase happiness without any conflict and clash. Here the word Akati 
means “efforts or courage or a noble way of doing things.” Even these 
faculties are to be employed by doing good to others, for the happiness of 





G) “amit a mg: aaa gaatfa a: 1 
amang dt at aal a: gaga n” (RV. 191. 4) 
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all mankind. Try your best so that this Dharma ordained by Me may not 
disappear. 


“Samana Hyidyāni Vah” (May your minds be of one accord) May 
your hearts be full of affections and love and may your actions be 
harmonious and free from illwill to others. “Samanam Astu Vo Manap’ 
(Concordant mind) The word Manas (i.e. mind) (occuring here) is defined 
in the Satapatha (XIV. 4.-3. 9) as follows :— 


(4) “Desire, determination, doubt, faith, disbzlief, endurance, non- 
perseverence, bashfulness, intelligence and fear; all these are 
(functions of ) mind.” (SB. XIV. 4. 3. 9) 


Discriminate in mind (first) and then you should act. Kama is a desire 
for noble qualities. Samkalpa is a determined action for its achievements. 
Vicikitsā is a doubt, which is created with a view to ascertain a doubtful 
object. Sraddha is an unfailing faith in God and true religion. Ašraddhā 
is the absolute disbelief in atheism and Adharma. Dhrti is the firm resolve 
to retain unflinching faith in God and Dharma, under adversity or prosperity. 
Adhrti is the impatience never to adopt evil ways. Hri is mental hesitation 
to"adopt evil conduct and also for non-compliance with the dictates of true 
Dharma. Dhi isan intellectual faculty which promptly and firmly grasps 
the noble qualities. Bh} (or fear) is the conviction that God detects us 
every where and therefore to desist from doing unrighteous actions, 
disobedience to His commandments, and from other sinful deeds. 

Such a mind of yours, O men, be harmonious. ‘“‘Yatha Vah Susahasati” 
ice. May you so co-operate with one another that happiness may continue 
to increase. Rejoice in your hearts at the sight of the happiness of all men. 
None of you should delight in the sufferings of others. All men should 
behave and act in the manner ; so that all may be prosperous and free. 

(RV. X. 191.4) 

(5) *Prajāpati (the Protector of all mankind—God), finding out 

(through His perfect understanding) various aspects, has 

discriminated between truth and falsehood: The Lord of all 

created beings has placed scorn on untruth and faith in truth.” 
(YV. XIX. 77) 


(4) “aim: aged, fafafaen sasaa ufacafagtetet:, saaced 
aa ga n” (SB. XIV. 4. 3. 9) 


(5) "za Sk ameda ngà afa: 1 
saamgaan ad gmd: |)” (YV. XIX. 77) 
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(EXPLANATION) 


i.e. God, the Protector of all men, ordains Dharma :— 


All men, under all circumstances and at all times should have faith 
only in truth and scorn over falsehood. God has drawn a line of demar- 
cation, with His Omniscient knowledge, between truth and falsehood i.e. 
Dharma and Adharma and their known and unknown aspects. What type 
of line ? It is expla:ned by “‘scorn on falsehood”. He has implanted faith 
in the hearts of all men, in true Dharma, enjoined in the Vedas and the 
Sastras, which is duly supported by all proofs, including the Direct Cognition 
(Pratyaksa), is based on justice and is free from prejudice and partiality. 
He has also put forth want of faith in Adharma, falsehood and injustice. 
In other words He commands us not to have faith in Adharma. In this way 
all men should strive and make best efforts to firmly concentrate their minds 
on Dharma and to abstain from Adharma. 


(6) “O God, Destroyer (of aflictions), make me firm (in Dharma). 
May all living beings look at me with friendly eyes: May I 
look at all created beings with friendly eye. Let us look at each 
other with eyes of a friend.” (YV. XXXVI. 18) 


(6) at aUi m aam ar agar adi aria adie 1 
z fraturg agar adifa qafa alta 1 faaea agat MAiemat 1” 
(YV. XXXVI. 18) 


Here the word “Drte” is in Vocative case. Dayānanda translates it 
as ‘destroyer of sufferings’, He derives it from the root Do to destroy. 


In the Nirukta this word ‘“‘Drti? is read in the list of words 
indicating Megha i.e. cloud. Itis derived from the root ./Dr+T7i to 
pierce or destroy. In classical Sanskrit it has undermentioned meanings : 


(I) A leather bag for holding water. 
cf: Manu Smrti (II, 99) and Yajfia-Valkya (III. 268) “afa 
agiman” 1 
(I) A fish. 
(IH) A skin, hide. 
(IV) A pair of bellows. 
(V) A cloud (Vedic). cf: Nighantu (I. 10). (Contd.) 
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(EXPLANATION) 


That is to say: All men under all conditions and at all times should 
regard others as friends and should have friendly relations. All should 
accept this Dharma (i.e. Law of Friendship) ordained by God. They should 
pray to God so that they may be firm in Dharma. O God, the Destroyer 
of misfortunes (Drti), be gracious unto me that I May comprehend this true 
Dharma as it is. May all beings always look upon me lovingly with an eye 
of an impartial friend i.e. become my friends. Make me—who possess this 
desire—prosperous in all true pleasures and auspicious qualities. I also 
may look upon all beings with friendly eyes and loving thoughts and regard 
them as my ownself. In this manner, all of us leaving aside, all feelings of 
enmity, look upon each others with friendly eyes and should act to promote 
mutual happiness. This is the only divinely revealed religion which should 
be accepted by all. (YV. XXXVI. 18) 


(7) “O Agni, (i.e. Self-effulgent, Omniscient God), the Lord of Vows, 
I will observe the vow (i.e. a vow of truth). May I be able to 
observe it. Grant me success in that way. Warding off falsehood, 
I approach (the path of ) truth.” ETS) 


(EXPLANATION) 


ie, All men should always ardently desire for the divine help. Without 
His aid the knowledge of true Dharma and its practice are impossible. O 





(Contd. from page 139) 





Our author has taken the etymological meaning which is guite 
appropriate here. 


The other word, worth noticing, is Drnha. 

It is Imperative from the root 4/Drnh (I. P.) (I) to make firmor 
strengthen, (II) to make fast, (III) to fortify, in the Second Person 
Singular. It is also used in (H. A) in the sense of (I) to be firm 
(II) to grow or increase. According to Mahidhara, this verse is addressed 
to Dpti i.e. the Chief earthen vessel, the Gharma, in which the offering 
is prepared, 


(1) “a aad ad defa ataq 1 
aH CIEMATA | gangara aga 11” (YV. 1. 5) 
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Agni (i:e. Self-Effulgent), O Vrata-pati : (i.e. Lord of Vows or Lord of 
Truth) I shall practise the true Dharma. Here the Satapatha says :— 


(8) "Truth is verily all Devas and falsehood mortal men. This 
verily is the vow which Devas practise and it is truth.” (SB.I.1) 


Truthful conduct makes (us) Devas and untruthful actions make (us) 
mortal beings. Truthful conduct, therefore, alone is called Dharma. (May 
I be able). Be gracious and grant me strength enough to practise the 
truthful mode of life ie Dharma. What is that vow? Here the Mantra 
says (Tdamaham) i.e. “I take a vow to adhere to the truth alone which 
will be free from falsehood i.e. Adharma.’’ In the pursuit of this truthful 
conduct, prayers to God and self-efforts are main stay. God shows no 
favour to a man, who is inactive and lazy—just He makes him to see, who 
has eyes and not him ; who is blind—. Similarly God bestows His favours 
. upon a man who himself resorts to actions, has a keen desire to practise 
Dharma and has a deep yearning after God’s Grace. He favours none else ; 
because God has provided a man with all means of doing a thing successfully 
even before he has occasion to use them. One must benefit himself with an 
object as far as it holds good but beyond that one must desire (and pray for) 
the Divine Favour. (YV. XXXVI. 18) 

(9) “A person by observing a vow (Vrata—vow of truthfulness) 

becomes initiated ; by (this) initiation (Diksa) he attains Daksina 
(i.e. reward or psosperity or skill) and thereupon advances to 
Faith (Sraddha). Through Faith, he attains Truth (God).” 

(YY. XIX. 30) 


(EXPLANATION) 


i.e. A man knows the truth when he has ardent desire to know it and 
to act in accordance with truth. All men should have faith in truth alone 
and never in falsehood. A man who takes a vow to observe truth, becomes 
initiated i.e. attains a high rank. When, because of his best gualities, he 
obtains high worth (and in this way) attains high rank, he becomes the 
recipient of universal reverence and success, This is his award (Daksina) 
i.e. a fruit (of his righteous efforts). The Daksiņā (i.e. award) is achieved 
only through good qualitles and good conduct. 











(8) “aada dar aati agra: 1 

gag d dar ad afea aaam ll” (SB. I. 1, 4-5) 
(9) “aad Derails daaa afama 1 

am agata agat gerattaā nu” (YV. XIX, 30) 
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By practising truthful vows e. g. Brahmacarya & c, he acquires 
respect in his own and in others expectation. This creates firm faith in him 
towards truthful conduct. Because truthful actions alone lead to the 
(public) reverence. (By faith i.e.) when this faith goes on increasing more 
and more, a man through this faith, obtains Supreme Lord and final 
emancipation. It is not possible through other process. 


The import is, that a man should improve the (faculty of ) faith and 
enthusiastic action for the (final) achievement of Truth (God). (YV. XIX. 30) 


(10) “Created by toil and holy fervour, found by devotion, resting 


in Rta (i.e. righteousness).”’ (AV. XII. 5.1) 

(11) “Invested with truth, enrapped with honour, compassed about 

with glory.” (AV. XII. 5.2) 
(EXPLANATION) 


The import is :—These verses explain the characteristics (or definition) 
of Dharma. 


God has created men as the possessors of exertion, energy and 
righteousness (Dharma). Therefore, they should acquire knowledge by 
studying the Vedas (Brahma) and should know God. (Rte Srita) i.e. they 
must take shelter in God and depend upon (their own) hard actions. 


k (AV. XII. 5.1) 


(10) “aia ada geet aam faa wà faan 1” 
(11) “samaa fa mia aaa qgan” (AV. XII. 5.1-2) 


This Hymn (AV. XII. 5) which is partly in prose, is a continuation 
of Hymn (AV, XII. 4); According to Sāyaņa, here still more forcibly, the 
sin and danger of robbing a Brahmana of his cow are described. 


The translation given above by me is literal but Dayānanda interprets 
differently. According to him the path of Dharma is suggested here by 
describing various qualities of virtuous men. His interpretation would be :— 


“Men are created (alongwith the spirit of ) action and penance. 
Let knowledge be acquired through the Vedas (by them) and they 
are seated in Ria (i.e. Truth or God).” (AV. XII. 5.1) 


“They are enrapped in truth, covered by glory and surrounded by 
fame.” (AV, XII. 5. 2) 
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May all men acquire truth (through the studies) of the Vedas and 
Sastras and also through all means of cognitions, such as Direct Cognition 
&c. This truth stands all tests and is invariably changeless. (Enrapped 
with Sriya i.e. honour). May men strive to achieve the highest honour and 
glory (Sri)—bright with the light of righteous conduct and meritorious 
qualities and having the resources of world-empire to its credit. (Compassed 
about with YaSasa i.e. glory). Men may be endowed with fair fame through 
the acquisition of supreme merits and truthful conduct and may they 
enlighten (the world) with its lusters on all sides. (AV, XII. 5.2) 


(12) “Encircled with inherent power (Svadhā), fortified with faith, 
protected by Consecration, established in Yajīta i.e. Sacrifice, 
having world as the resting place (Nidhanam). (AV. XII. 5.3) 


(13) “The virility and vigour; the forbearance and strength ; the 
speech and organs ; the glory (Sr?) and reighteousness.” 
(AV. XII. 5.7) 


(EXPLANATION) 


Let all men be well-wishers and beneficial towards others and find 
contentment in their own lots ($vadhā) and in their own virtuous qualities. 
(Fortified with faith etc.). Let them have abiding faith in truth. Absolute 
truth alone and not falsehood deserves faith. (By DikSa i.e. Consecration), 
May they protect others and be protected by the true teachings of honest 
and credible learned men. May they have (Dikšā) consecration (i.e. place 
of honour). (Sacrifice etc.) (According to the Satapatha. XIII. 1. 8. 8) 
“Sacrifice (Yajīa) is verily Visnu i.e. Omnipresent God.” May they depend 
upon Omnipresent God. May they pursue the activities of universal utility 
e.g. Asva-Medha and attain efficiency in material science and other activities 
of arts. (Loko Nidhanam). God ordains that all men must realise that they 
have to perform righteous deeds for the benefit of the entire mankind upto 
the tlme of their death. (AV. XII. 5.3) 


(12) “aaa aa saa seer deat mar ga ifin dA 
fae” (AV. XII. 5.3) 
(13) “sitswa dūra wera adu amg Afira a a aia 1” 
(4Y. XII. 5.7) 


* Nofe—The author cited these and other verses of the Atharva 
Veda from the Atharva Veda, edited by Roth and Whiteney, 
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Moreover, (People must possess the undermentioned qualities) :— 


Ojas i.e. prowess to promote justice (in the world). Tejas i.e. 
alertness, insistence, fearlessness and uprighteous zeal in truthful conduct. 
Sahas (or forbearance) must be practised by all and they should not feel 
pleasure and pain when they are involved for the time being, either in 
prosperity or adversity, and loss or gain. They should rather undertake 
supreme efforts to alleviate their sufferings. Balam (i.e. Physical strength) 
is also to be acquired to drive away all bodily and intellectual diseases by 
obeying the good rules of Brahma-Carya (i.e. life of celibacy). They should 
make their intellect firm by which the dreadful deeds may not be feared. 
V4k (i.e. speech)—through learning and education their speech should 
possess all good qualities e.g. truthfulness and sweetness. Indriyam (i.e. 
organs). Let all men keep their minds and the five other organs of cognition 
and the five organs of actions, tongue & c. always busy in the search after 
truth or Dharma. They must keep them aloof from the sinful activities, 
Here the word Vak i.e. speech, stands for all organs of actions. Sr? (i.e. 
glory) Let extreme efforts be made (in acquiring) glories of imperial rule. 
Dharma (i. e. righteousness or duty). This alone is the Dharma 
ordained by the Vedas which is based on justice, free from partiality and 
endowed with truthful conduct and beneficial to all. This should be practised 
by all. 


What has already been stated and what is going on to be stated is all 
exposition of the same Dharma. (AV, XII. 5.7) 


(14) “Divine learning and heroism; Nation and trade; brilliance 
and fame ; virility and prosperity.” 


(15) “Life and form; name and glory ; breath and expiration ; 
vision and hearing.” 


(16) “Milk and juice ; food and diet; Rta (i.e. righteousness) and 
truth ; sta (i.e. Sacrifices or action) and Parta (i.e. charitable 
deeds or success) ; progeny and cattle.” (AV. XII. 5.8-1C) 


(14) “ag a ad a cee a fala 1 
Rara aara adra stot a 1” 
(15) “agra sia ant a iaa 1 
moana ware silā an” 
(16) “cara wa ari ai 
i 4 gai Be a gi a gam 4 mara 11” (AV. XIL.5,8-10) 


= = — 
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(EXPLANATION) 


God has ordained Dharma in these and other verses for the good of 
menkind :— 


“Brahma (i.e. Divine learning)”. The characteristics of a Brahmana 
are :— attainment of the highest type of learning, good qualities, actions and 
devotion to propagating good merits. Similarly, the merits of a Ksatriya 
(Ksatra) are learning, efficiency, valour, fortitude and the association with 
heroic people. They are also to be developed. **Rāstra (ie. Nation or 
Country)’’. Government should strive to provide clean and virtuous administ- 
ration for the well being of the people though good rules and laws approved 
by the legislature consisted of noble and holy men. The merchantile commu- 
nity (Visa) is also to be protected. They should have free access to all regions 
of the globe, so that they may strive to increase the wealth through trade 
and commerce. The light of good qualities (Tvisi) and a genuine desire for 
true conduct should dominate. *'Yasa—(i.e. fame.)’’. Let the highest fame be 
established based on Dharma (ie. righteous actions). ‘Varcas (i.e. virility)”. 
Steps should be taken to make proper arrangement for learning, teaching 
and imparting true knowledge. **Draviņam (i.e, prosperity)’. Men must have 
a desire to acquire by just means what they do not possess. They should 
preserve what has been acquired. The preserved wealth should be increased 
and utilized in noble deeds. Through these four-fold efforts wealth provisions 
and happiness of mankind must be increased. (AV. XII. 5.8) 


‘‘Ayns (i.e. life)”. The duration of life should be prolonged by leading 
a self-controlled life, adhering to wholesome laws of diet and dress and 
thoroughly observing good rules of celibate life. Physical beauty (Rapa) 
must be preserved by subduing the carnal desires. They should make name 
(Nama) and fame by performing righteous deeds so that other may feel 
encouraged to do good actions. ‘‘Kirti i.e. Ktrtana”. Let there be (constant) 
recitation of God’s epithets and qualities for the attainment of godly 
qualities. Let them make themselves (in this way) famous and renowned. 
“Prana and Apana’’. They should strengthen and purify the Prdna (breath) 
and Apāna (expiration), through (the process of ) Pranayama (i.e. the art 
of controlling breath). The vital airs which are breathed out are called 
Prāņas and the vital airs which are inhaled are styled as Apānas. By living 
in a sanitary place and by the forcible ejection and the holding up of the 
breath, the physical and intellectual strength is maintained. Men should 
achieve precise and complete knowledge through the testimony of Direct 
Perception (Caksu), Verbal Proof (Srotra i.e. Sabda) and Inference. The 
word ‘Ca’ (in the original verse) stands for Anumana (i.e: Inference). 
(AV. XII. 5.9) 
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(Payas and Rasa i.e. Milk and Juice). Here Payas stands for liquids 
e.g. water & c. and Rasa for juices such as milk, ghee & c. These should be 
purified properly according to the medical science and then they are to be 
taken. (Anna and Annadya (ie. Food and diet). They should eat cooked 
and uncooked edibles after purifying them. They should always glorify 
God (Rta) and should always speak truth (Satya). This truth stands the 
test of all proofs eg. Direct Perception. They should speak exactly as it 
is felt in their mind and belief. 


(Ista and Pūrta t.e. desired Sacrifice (Yajfia) or action and charitable 
deeds or success). The glorification of God and performance of charitable 
deeds and sacrifices must be adhered to. People should apply their minds, 
speech and actions for the accomplishment of these objects and should 
collect necessary material for this purpose. (Praja and Pasu ie. progeny 
and cattle). They should strive to properly educate and train their off- 
springs and should provide all comforts for them. (Domestic) animals such 
as elephants, horses & c should also be rightly trained and tamed. 


The repeated use of (the particle) ‘Ca’ (i.e. and) (in these verses) 
indicates that other good qualities (not specifically enumerated here) are 
also to be included (and adhered to). (AV. XII. 5.10) 


We shall cite below some extracts from the Taittirlya Upanisad, 
describing (some aspects of ) Dharma :— 


(17) “The Right (Ria), and also study and teaching (of the Vedas). 
(17) (ad a enaa u 1 
aad a amama q | 
aaa amaaa a 1 
gara Faisunumaad a | 
QA ENJE U |1 
maara eeraa 9 | 
aftagtā a gaian a | 
afaa Taaa a” 
MJI a eaaa | 


NO a taitutasgaī at 
(Contd ) 
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The truth (Satya), and also study and teaching. Austerity (Tapas) 
and also study and teaching. Self-control (Dama), and also 
study and teaching. Tranquility (Śama), and also study and 
teaching. The (sacrificial) fires, and also study and teaching. 
The Angihotra (i.e. Fire sacrifice), and also study and teaching. 
Guests, and also study and teaching. Humanity (Manusa), and 
also study and teaching. Off-springs (Praja), and also study and 
teaching. Begetting (Prajana), and also study and teaching. 
Procreation (Prajati), and also study and teaching. (Satya) 
‘The true’ :—says Satya Vacas (Truthful) Rathitara. (Tapas) 
‘Austerity’ :—says Taponitya (Devoted to austerity) Paurušisti. 
| "Just study and teaching’ :—says Naka (Painless) Maudgalya. 
| ‘For that verily is austerity’ :- for that alone is austerity. 


(TU. 1. 9) 


(18) “Having taught the Veda, a teacher (further) instructs a pupil :— 


Practise Dharma (Virtue). 


(Contd. from page 146) 


aafaa acaear uda: | 
aq sii adfa: dtefatēe: | 
temaga gāfā aay Alene: 1 


afs ag:—afz ad: ” (TU. 1. 9) 


Speak the truth. 
4 


(18) “Qeaqsaravitstanferagenfes 1 
ad. aa 1 
ay att 
FAEMAVAT THE: | 
mamta fia agea seared aT asd: 11” 
“arai safaat | 
gata gafan | 
guara SAfaasTa | (Contd.) 
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Neglect not study (of the Vedas) (Svadhyaya). 


Having brought an acceptable gift to the teacher, cut not off the 
line of progeny. 


One should not be negligent of SATYA (truth). 
One should not be negligent of (Dharma) virtue. 
One should not be negligent of welfare. 

One should not be negligent of prosperity. 

One should not be negligent of study and teaching. 


One should not be negligent of duties to the gods and to the 
fathers. 


Be one, to whom a mother is as a god. 

Be one, to whom a father is as a god. 

Be one, to whom a teacher is as a god. 

Be one, to whom a holy guest (Atithi) is as a god. 


Those acts which are irreproachable should be practised and no 
others. 


(Contd. from page 147) 


wea a safga | 

EENAA A SAFA 1 

argdat Wa | 

fgat wai 

afafa wa | 

qaqan sation ofa Afaia at gafr | 
araea Ogafeaifa atta adaa at actin 1 

à arasat aam: Ati amala srafgasaa n” 
“aga aga 1 

MAZTISĪTA 1 

faar tag 1 (Contd.) 
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Those things which among us are good deeds should be revered 
by you and no others. 


Whatever Brahmanas are superior (to us), for them refreshment 
should be procured by you with a seat. 
One should give with faith (Sraddha). 
One should not give without faith. 
4 One should give with plenty (Sr?). 
One should give with modesty. 
One should give with fear. 
One should give with sympathy (Samvid). 
Now, if you should have doubt, concerning an act, or doubt 
concerning conduct ; if there should be those Brahmanas, 
competent to judge, apt, devoted, not harsh, lovers of virtue 


(Dharma)—as they may behave themselves in such a case, so 
should you behave yourself in such a case. 


Now with regard to (people) spoken against, if there should 
be those Brahmanas, competent to judge, apt, devoted, not harsh, 
lovers of virtue—as they may behave themselves with regard to 
such, so should you behave yourself with regard to such. 


“This is the teaching. This is admonition. This is the mystic 
doctrine of the Veda (Veda-Upanisad). This is the instruction. 
Thus one should worship. Thus, indeed, should, one worship.” 


(TA. VIL, 9.11) 


(Contd. from page 148) 
fear āga i 
faar laa 1 
afaa aq | 


aa afa d sdfafafna a qafafafaa at a, A aa MAN: 
A aeina: Gal AQT AAA ATAT: J, TAT A aa IAA AAT 
aa adur: 1 


ATFATEITĀg à aa alent: UFNĪMA: get ager AAM 
aiam: g: Fay A dy aria aat ag adan: V” (Contd.) 
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The following is the import of this extract :— 


All men (and women) should practise the undermentioned essentials 
of Dharma :— 


One should know Rta e.g. reality (of the world) and should have 
(clear) knowledge of it. He should act truthfully. The adherence to Rta 
and Satya with deeds accordingly isa penance. Aman should restrain all 
senses from Adharma (i.e. unrighteousness) and constantly employ them in 
true Dharma. It is called Dama. Sama indicates that one should not think 
of doing Adharma. Men must do good to the others by utilising the Vedas 
and Šūstras and also other things of the world e.g. fires (Agnayah) for the 
development of spiritual knowledge as well as the material science. One 
should perform all Sacrifices beginning with Daily Fire Sacrifice (Agnihotra) 
and ending with Asva-Medha and through them purify the rain-water and 
the atmosphere, so that all living beings may enjoy happiness. The fully 
learned and the pious (Brahmanas) people must be associated and respected 
so that the Absolute Truth may be determined and all doubts may be cleared 
off. Sciences, concerning humanity (Mūnusa) and the act of government 
must be properly accomplished. By begetting children in accordance with 
Dharma, they are given good education, so that they may know the neal 
Dharma. Virility (Prajana) must be improved to have (successful) sexual 
intercourse at the proper time according to the rules of Putresti (i.e. a 
Sacrifice which is performed for securing sons). Proper and adequate care 
should be taken for the safety of the child in the womb and at the time of 
birth so that intellectual and physical development (of the child) may be 
assured, 


Acarya Rathitara holds the view that a man must speak truth always. 
Acarya Paurušisti emphasises that a man must abide by and act in accordance 
with the Dharma and true knowledge by following the path of Rta and 
Satya. Acarya Naka Maudgalya says that the noblest things are Svadhyaya 
(i.e. study of the Vedas) and Pravacana (i.e. teaching of the Vedas). This 
is the supreme austerity. There is no other act of Dharma superior to it. 


Acarya (i.e. the preceptor) having taught the Vedas instructs Dharma 
to the scholar (who is departing on his life’s journey) :— 


O disciple, speak always the truth. Follow the Dharma which has 











(Contd. from page 149) 


gu AeA: | gu wa) wot AAA agma ga- 
gufa 1 gag dagurfaaeua V” (TA. VII. 9.11) 


ae 
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truth as its characteristics. Never neglet the reading and teaching of the 
Vedas. Serve your preceptor and procreate progeny. Attain efficiency in 
true Dharma. Preserve, enhance and enjoy your prosperity and attain 
glory. Strive to gain knowledge from Devas (i.e. the learned), Pitrs (ie. 
elders) and the wise and do service unto them. Serve lovingly your mother, 
father, preceptor and guests. Never for-sake it through negligence”. 


The mothers, &c. should instruct in the following manner :— 


O sons! (and daughters !) abide by our good deeds only. But never 
follow our sinful acts if per chance we happen to commit. Associate with 
and have faith in the persons, who may be amongst us learned and possess 
divine knowledge. Do not associate with others. Men should always offer 
gifts of such things as knowledge, etc. with love or (sometime) without love, 
with grace, with modesty or through fear or promises. That is to say that 
“to offer gift” is always better than to have it from others. 


O pupils! should you have some doubt concerning a particular act 
or deed, you should approach the learned who possess knowledge about God, 
are impartial and are Yogins (i.e. concentrated saints) who keep aloof from 
Adharma (ie. unrighteous conduct), endowed with high learning and other 
qualities and are lover of virtues. Get your doubts removed by them and 
act accordingly. Follow the path trodden by them. Let your hearts haye 
this teaching or the instruction. This is the mystic doctrine of the Vedas. 
All men should give instructions (to their sons or disciples) in this manner. 
Thus one should worship God Who is Sat (i.e. All Existing), Cit (i.e. All 
consciousness) and Ānznda (i.e. All Bliss) with supreme faith. There is no 
other way (to worship Him). (TA. VII. 9.11) 


(19) “Rta (i.e. right) is penance; Truth is penance; The Study (of 
the Vedas) is penance ; Santam (i.e. tranquility of mind) is 
penance; Dama (ie. Self-Restrain) is penance ; Sama (i-e: 
peace) is penance ; Dāna (i.e. generousity is penance and Yajita 
(i.e. Sacrifice) is penance. Brahma (i.e. Supreme Lord) Who is 
Bhuh (i.e. All Existent), Bhuvah (i.e. All Intelligence) and Syak 
(i.e. All Bliss) should be worshipped; this is the (highest) 
penance.” (TA. X. 8) 


(19) “ma ag: au at Me at MT aut ansad: aaaeaii ara adt 
amad da: eaddagardamu. I” (TA. X. 8) 
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(20) “Truth is the Supreme and the Supreme is Truth ; by (virtue of) 


Truth (people) never fall from heaven (Bliss) ; as the Truth is 
(the mainstay of ) the good (people), they rejoice in Truth. 

Regarding austerity : No austerity is greater than fast which 
being a supreme penance is hard to practise ; it is really difficult 
(to achieve). Hence (sages) rejoice in it. 

Regarding Self-Control: It is essential for a Brahmacarin. 
Hence (sages) take delight in Self-control. 

Regarding Tranquility (Sama): Sages (observe) tranquility 
in the forest. Therefore, they rejoice in it. 

Regarding Charity (Dana): All living beings praise gene- 
rousity (charity). Nothing is more difficult to practise than 
generousity. Therefore, they take pleasure in it. 

Regarding Dharma (i.e. the righteous mode of living): This 
(whole universe) is upheld by Dharma. Nothing is harder to be 
practised than Dharma. Hence they rejoice in it. 

Regarding Procreation: By this (people) grow in number. 
Therefore (people) find pleasure in it. 

Fires : Have been ordained. Therefore (sacred) Fires are 
to be established. As the Fire-Sacrifice (Agni-hotra) has been 
enjoined ; therefore, they rejoice in it. 


(20) “aa gt ut gel | ada a ganea wert Vai fg 
aw AAT AA TT lt 
ay gfa 1 ad arama 9%, afa qt ageaggdd aeguada 1 
aena agfa cA 1 
an gf 1 faud agato: aema aÀ arā tu 
MA AWA gaa: | aeng TA KMR U 
arafafa 1 satin anf saa: ama aft gent aera 
aA KAA N” 
ed ga am adia ofeagtd safari grat ama aa 
TATA 1 
saa sft i qaia: arate qfar: soar. aeara afacan: 
THA TT U 
aaa gag amaaa setae: Raag aearafta- 
Kā au (Contd.) 
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| Regarding Yajīa (Sacrifice) : By (performing) Sacrifice, the 
learned (Devas) attained heaven (Bliss). Therefore, they rejoice 
by it. 

| The Mind-Born (Mānosa): It means the Learned. Hence 
the learned derive pleasure from their mental development. 


This is the mystic doctrine (Veda-Upanisat). One should 

know it.” (TA. X. 62) 

(21) “Aruni, the son Of Prajāpati by Suparņā (mother) ; approached 
his father Prajāpati (and said to him); “What do they describe 
or declare as the Superior Most, Sir.” He (Prajāpati) proclaimed 
to him,” The wind blows by Truth; the Sun shines in the 
heaven by Truth ; the mainstay of speech is Truth ; every thing 
is upheld by Truth (alone). Hence they declare Truth as the 
Superior Most. 

Through austerity, Devas in the beginning (of creation) 
attained divinity. Seers Obtained supreme Bliss by austerity ; 
they drove away foes by penance and every thing is established 
in penance. Hence austerity (penance), they say, is the Supreme 
thing. 

| (Contd. from page 152) 
; aa gf 1 asta fe šar feat mar: TENA gā TAA 1 
araafafe 1 faaWaeaema faa ga ae wae n 
rata eft ag-ag fg T, gt fg WaT aft ar varaa 
anba | care aaa a ga ategafrag n” 
(T4. X, 62) 
(21) “amaa ere: gaia: sarafa faatgaaart 1 fie amaia: 
asi aati | arā sitara-uca agtaifa, amet dar 
fafa, aci ara: siasat, aà ad atafisaa | ama aed qi 
aafia u 
a dat laatan BAA | agada: gavafaraa, aqar araa 


mamu: aa ad sfafesd, aeq aq: RA gafa n” 
(Contd.) 
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The celibate ward off sin by Self-restraint, Brahmacarins 
achieve Final Bliss through self-control and this self-control is 
difficult (to practise) for living beings and every thing is estab- 
lished in self-discipline. Therefore, they regard self-discipline 
as the Supreme. 


Peace loving persons, act in auspicious (manner) through 
tranquility ; the sages obtained (Naka) heaven (i.e. Bliss) by 
tranquility ; tranquility is hard to be won by men and every 
thing is set in tranquility (Sama). Hence, tranquility has been 
declared as the Supreme. 


Generosity or the Sacrificial act is the crown of all Sacrifices. 
In this world all living beings live upon the generous person ; the 
rivals are subdued by generosity ; by generosity foes, become 
friends and all things are upheld in charity. Hence charity is the 
Supreme. Thus they declare that generosity is the Supreme. 


The mainstay of the entire world is Dharma; people 
approach righteous (Dharmistha) person ; through Dharma, the 
sin is averted and every thing is placed in Dharma. Hence they 
declare Dharma as the Chief Most. 


Procreation is (the cause of ) the dignified existence in the 
world ; a good person extending the cord of progeny, clears off 
the debt of his forefathers. It makes him debt-free. Therefore, 
progeny is a great thing. 





(Contd. from page 153) 


aaa anon fefrauaagrafa | ata agao: gatTega 1 aat 
yami grid, at ag sfaftsaa | aemta ad aed aafia | 

maa ma: amara | ata am gautsrafaraa | Wat 
varai grad, mē ag sfasa aq qA ga aafia 1 

ari aami aed, afro AS arm” uāgargasitata, aat- 
Tiettgmgam alta feat faar wafa, art ad sfaftoay | aema 
ard gta aaka N 

ant faasa ana: sass, citē a sat sadfa, ado 
gigaugāfta, aa aa sisaq | aema ad axa aafia 1 

sad d sfarsī AS arg seared Arata: agma wafa 1 
ada am HAIN | amg saai IVA aafia 1 (Contd.) 
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Fires are (i.e the following things) Science, given in Trayf (i.e. 
the three-fold Veda), Bright way (i.e. deva-yāna), Gārhaspatya 
Fire, RK, the earth, Rathantara (Sama), Anvāhārya-Pacana (i.e. 
the Southern Sacrificial Fire used in the Anvāhārya Sacrifice), 
Yajur, the mid-region, Vama-Devya (Sama), Ahavantya (Sama) 
and the heavenly region. Hence Fires have been stated (to be) 
the Supreme. 


Fire-Sacrifice purifies houses in the evening as well as in the 
morning. Sacrificial acts, well — performed and rightly done (lit, 
offered) bring happiness (Syarga) and it (Sacrifice) is the light of 

the world. Therefore they regard Fire-Sacrifice as the Supreme. 


f Regarding Yajiia: Devas obtained heaven (Dyaus) through 

ļ Yajfia (i.e. Sacrifice) and expelled (i.e. subdued) demens, and 
(this) Sacrifice makes the foes fear and every thing is established 
in Sacrifice. Therefore they regard Sacrifice as the Supreme. 


Manasa (i.e. Mind-born) is verily Prājāpatya (i.e. belonging 
to Prajapati) Pavitra (i.e. Sacrificial act on Kuša grass); a good 
person beholds with Sacrificial mind tightly ; Mind-born (ie. 
intelligent) Seers created mankind ; this every thing is established 
in mind. Thus the Manasa is regarded as the Supreme.” 


(TA. X. 62; 63) 


(Contd. from page 154) 

S aad ā adfa aaa: aor agar Eg afadttarat- 
| magi agea armdemargasta: MIT gait tat 
| dgrtearārīta Gra aafia nu 
| | afaa Vai marami fregia: 1 fare Ugga aagai sand 
i gaia aaa satfa: 1 aearafagtā aed aafia 

aa gf 1 aaa fg gar fēd nar, agatgeaagera, aaa feat 
faat wafa, ua ad sfafsan | aema azi qai gafa n 
aad a maa afaa, RAXA Raa «Ig qala, MAA NT: 
aa agaa ame aa sfafsag 1 aema arma aed aafia n” 
(TA. X. 62 ; 63) 
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(EXPLANATION) | 


Now we define the Tapas :— 


The word Tapos (i.e. Penance) gives the following senses and nothing 
else :— 


“Rta i.e. Tat-tyam (i.e. thatness, the gross reality), the glorification 
of God, and a precise and exact knowledge of a thing. 


Satya i.e. truthful speech and truthful deed. 
Sruta i.e. study and teaching of all sciences. 


Santam i.e. tranquility of mind by fixing it upon Dharma and keeping 
away from Adharma. 


Damaļ i.e. to employ senses only upon Dharma to keep them aloof 
from unrighteousness. 


Samah i.e. control over mind and to concentrate it on Dharma. 


Danam i.e. to make a gift of true knowledge (including other worldly 
things) to others. 


Yajīta i.e. the performance of all the above mentioned Sacrifices. 


Bhūr-Bhuvas-i.e. O man, worship only that Supreme Soul, Who 
pervades all regions. It is also a Tapas (austerity). Other than this there 
is no Tapas. (TA. X. 8) 


There is no other distinctive mark of Dharma than the truthful speech 
and the truthful conduct; because eternal bliss of Emancipation and 
happiness in this world are obtained by men only through truth and they 
are never deprived of them. The distinguishing character of good people is 
the truthful conduct. Therefore let all men rejoice in Truth. 


To act according to the dictates of Dharma of which distinguishing 
marks are Rta, &c is Tapas. The act of attainment of knowledge through 
the proper observance of the rules of brahmacarya (i.e. celibacy) is also 
(technically) called Brahma (i.e. the supreme act). 


Similarly the other portions of the extract e.g. Dama &c are also to be 
interpreted in this manner. The characteristics of the learned are their 
mental activities (i.e. developments). Thus, the True, (i.e. God) makes the | 
wind blow and the Sun shine. (Similarly) the existence (Pratistha) or 
honour of a man is due only to truth and to nothing else. The words 
‘Manasa-Rsayah’ (i.e. Mental or mind-born Seers) in the original text mean 
Pranas (i.e. vital airs), Vijfana (i.e. all Kinds of knowledge) &c. 
(TA. X. 62.63) 


| : „Ai 
| 





i 
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(21) *This Soul (Ātman) is obtainable by truth, by austerity (Tapas), 
By proper Knowledge (Jūāna), by disciple's life of chastity 


(Brahmacarya) constantly (practised) ; 


Within the body, consisting of light, pure, is He, 

Whom the ascetics (Yatis) with all blemishes done away, behold.” 
(22) “Truth alone conquers, not falsehood. 

By truth is laid out, the path leading to the Devas, (Deva-Yāna). 

By which the Seers, whose desire is satisfied, ascend, 


To where is the highest repository of truth,’? (MUU. III. 1.5 & 6) 


The import is :— 


The Atman (i.e. The Supreme Soul) is attained by truth and truthful 
conduct i.e. Dharma and not through falsehood. The meaning of this verse 
(MUU, TII. 1.5) is quite easy (and needs no explanation). 


Truthful conduct only triumphs. A man can achieve victory only 
through it. Falsehood and false actions lead to defeat. Deva-yana i.e. the 
path of the learned, which is all bliss and which is also called the path of 
final Emancipation is enlightened and widened by truth and Dharma. The 
sages adopt this way, illumined by the true Dharma and truthful deeds and 
achieve what they desire. They (finally) reach, where there is the final Abode 
of Truth i.e. Brahma. Having obtained Him, they enjoy the unending bliss 
of Emancipation which cannot be gained otherwise. 


Therefore all should conform to Truth i.e. Dharma and forsake 
Adharma i.e. falsehood. (TA. X. 62 & 63) 


——— 


(21) “aaa arara a act 

AFA MTA Radu faena | 

aa: MU sutfadut fg sit 

d grata gad? citvietar: un” (giterētur:) aretsfa atad 
(22) “acta aal araa 

ada gear facet dat: 1 

dazas? TAFA: 

aa aq qasa gai faq n” (MUU. III. 1.5 & 5) 
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Moreover (Dharma is defined as under) :— 
(23) ‘Any thing enjoined by (the Vedic Lore) is called Dharma.”” 


(MD. I. 1.2) 
(24) “By which prosperity (in this world) and salvation (after death) 
are accomplished is called Dharma.” (VD. I. 1.2) 


Significance of these (aphorisms) is that that alone should be deemed 
as Dharma, which is enjoined by the Vedas, leading to the truthful 
conduct. What has been prohibited by God, is Adharma and it has no 
substance or object (Artha). (MD. I. 1. 2) 


The practice, which leads to the much coveted pleasure or prosperity 
in this world and to the salvation ie. the highest bliss of Emancipation in 
the next world, (i. e. life after death) is called Dharma. The thing contrary 
to it is Adharma. 3 (VKD. I, 1. 2) 


All these extracts are expositions of the Vedas. This Dharma has 
been revealed by God for the benefit of mankind in various stanzas 
(of the Vedas). This is the only (universal) Dharma. There is no second 
or other Dharma. 


(23) “Aaaa a: 1 (MD.I.1.2) 
(24) “asrga: Anafaa: a ur: 1” (VKD. 11.2) 


COSMOGONY 


All this universe that we see was duly created by God. (The following 
verses from ths Rgveda clearly describe this fact) :— 


(1) “There was not the non existent (Asat i.e. the perishable meni- 
fested cosmos), nor the existent (Sat i.e, the earliest stage of 
matter, evolved out of the primordial matter for creation of the 
Universe) then ; there was not the air, nor the sky, beyond them. 
What did it encompass? Where? (Kuhu? ). Under whose 
protection ? What were the waters, which were unfathamable 
and profound ?” (RV. X. 129.1) 


(1) mead ahaaa 
meda at satan q ga 1 
1 Š 
mada: ge meg maa 
ae: fsada aed avait 0” (RV. X. 129.1) 

This hymn is very important and a number of controversies 
surround it as regard the correct interpretation of this hymn is concerned. 
The reader will be pleased to read, side by side my translation, which is 
kept as faithful as possible, the translations of two eminent European 


scholars by name Mecdonell and Griffith They are given here for the 
sake of comporative study: — 


“There was not the non-existent nor the existent then. There was 
not the air nor the heaven which is beyond. What did it contain ? 
Where ? In whose protection ? Was there water unfathamable, 
prefound ?” (4.4. Mecdonell) 

“Nor aught existed then, nor naught existed, 

There was no air, nor heaven beyond, 

What eovered all ? In whose shelter was it ? 


Was it water, deep and fathamless ?” (R.T.H. Griffith) 
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(2) 


(3) 
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“There was not death, nor the immortality then. There was not 
the emblem of night, nor of day. That One (God) existed (lit ; 
breathed) without agitation (A+Vdta; from the root VVd to 
move or windless) by His Own Might. Other than He, there was 
not any thing beyond.” (RV. X. 129.2) 


“There was darkness in the beginning, concealed in darkness ; 
indistinguishable, this all was water (i.e. the entire original matter 
in liquid form or the word Salila may mean Chaos). Whatever 
came into being was covered with void. The One created the 
cosomos by His mighty greatness. (Or that one arose through 
the power of heat).”” (RV. X. 129.3) 


(2) 


; 1 A 

“a qequalada a ate 

a ua A da THA: | 

ariza aaa ad 

agram qt: fe aaa N” (RV. X. 129.2) 

“There was not death, nor immortality then. There was not 
the beacon of night, nor of day. That one breathed, windless, 


by its own power. Other than that, there was not anything 
beyond.” (Mecdonell) 


“Death was not then, nor was there aught immortal: no sign 
was there, the day’s and night’s divider. 


That One Thing, breathless, breathed by its own nature: 
apart from it, was nothing whatsoever,” (Griffith) 

“ad ardada megad 

stàd ufeet adm gaq 

qnaa aada 

atgtarafgat mtata n” (RV. X. 129.3) 

“Darkness was in the beginning hidden by darkness ; indist- 
inguishable this all was water. That which coming into being 


was covered with the void, that One arose though the power 
of heat.”  (Mecdonell) 
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(4) "In the beginning, then Desire came upon that. This (Desire) 
was the first Seed of Mind. Sages searching in their hearts 
discovered the bond of the Existent with Non-existent.” 

(RV. X. 129.4) 


(5) “Their (of sages) cord (Rasmin, i.e. cord of knowledge) was 
extended across; was there below was there above? There 
were impregnators (Retodhd i.e. germs of life), there were 
mighty forces, there was energy below (i.e. at one place), there 
was impulse above (i.e. at another place).”” (RV. X. 129.5) 


(4) “amad anaana 
aag ta: gas aaria | 
adt argadfā fattrraa 
gfe satrat «adi aster” (AV. X, 129.4) 


“Desire in the beginning came upon that, (desire) that was 
the first seed of mind. Sages seeking in their hearts, with 
wisdom found out the bond of the existent in the non- 
` existent.” (Macdonell) 


(5) “fageetat fadāt thatan 
au: Ragmftigat Raamaa 1 
der ataa ama aaa 
am aaa safa: geag (RV. X. 129.5) 


“That cord was extended across ; was there below or was 

there above ? There were impregnators; there were powers ; 

there was energy below; there was impulse above.” 
(Macdonell) 


The significance of the word “Rasmin” is not very certain here. 
It seems to be an explanation of the word ‘Bandhw’ (i.e. bond) in the 
previous verse. The word ‘Zsam’ here refers to sages. Thus this whole 
verse means that "whatever was below or whatever was above was 
traversed by the light of those sages.” Macdonell and others are silent 


about this point, 
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(6) “Who knows rightly ? Who shall here declare? Whence it 
(creation) sprung up? Verily there were shining ones after (the 
process of this creation). Who knows then from where it 
came ?” (RV. X. 129.6) 


(7) “From Whom this creation came into Existence; whether He 
suppor'ed it or not? Who else can if He does not ? Whoever 
is the Supervisor of this in the highest heaven ; He verily knows 
or does not know. Who else knows it if He does not know %” 

(RV. X. 129.7) 


(6) “at agi ag a gg N Alaa 
ga maiat ga gå fafi: i 
aaia aa faasaat— 
aval az ud maga” (RY. X. 129.6) 
“Who knows truly ? Who shall here declare ; whence it has 
been produced, whence is this creation ? By the creation of 
this (universe) the gods (came) afterwards. Who then knows 
whence it has arisen ?” (Macdonell) 
(1) vi faafia ar aga 
af4 at aa alg gt a 1 
dt aeey: TÀ salar 
Aag dz afž ara dž” (RV. X. 129.7) 
“Whence this creation has arisen ; whether he founded it or 


not; he, who in the highest heaven is its surveyor ; he only 
knows or else he knows not.” (Macdonell) 

“Whence this creation has arisen, whether 

It has been made or not; He who surveys 

This world in the highest heaven, he may be 

Or, it may be, he knoweth not.” (Griffith) 


This hymn is referred to, translated and discussed by different 
scholars, I mention names of the few eminents here :— 


(1) H.T. Colebrook, Miscellaneous Essays, II Edition Madras, 
1. pp. 33F, 
(Contd.) 


ka nu 
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EXPLANATION 
The central idea of these verses is as follows :— 


The entire world that we behold was created by God. He preserves 
it and at the time of the dissolution He disintegrates and makes it disappear 
(Vinasa). This action is repeated again and again for ever. (There was 
not Asat) when this effect, i.e. the world, was not in existence; even the 
void i.e. Akasa (i.e. space) was not before the creation. Because there could 
be no such convention or designation. (Nor the Sat) i.e. nor was at that 
time Sat i.e. the invisible causal matter, named as Prakrti, i. Pradhana. 
(Nor was Rajas) nor were there Paramanus (ie. atoms). Nor was there 
Vyoma i.e. the second Akasa, ie. ether, which fills the Virat, i.e. the great 
universe. At that time, there was only the God’s Samarthya (i.e. Divine 
Power) which is the subtlest supreme and ultimate cause of all this world. 
In the rainless morning, the slight moisture appears as mist or fog. This 
can neither encompass the earth nor is able to make the rivers flow. It is 
insignificant as it is not deep. ‘Similarly this entire universe which has been 
created by God with His Samarthya (ie. Super Power) cannot be designated 
as to be deep in comparison to the Supreme Being—the Most Holy and the 
All-Bliss. Nothing can cover Him, because the world is finite and God is 
infinite. 


The other (five) verses ‘There was no death etc.” are too easy to be 
explained here. Their import will be explained in our (regular) commentary. 





(Contd, from page 162) 


Il) Max Miller, History of Ancient Sanskrit Literature, If Ed., 
) 
London, 564, 
(III) Muir, Original Sanskrit Text. V. 356. 


(IV) H.W. Wallis, Cosomology of Rg Veda. London, pp. 89, F. 
(V) W.D. Whitney. JA OS. XI. p. CIX. 


In some other works also are contained discussions on this hymn. 
M. Winternitze also discusses it in his History of Indian Literature. This 
hymn is regarded as the starting point of Natural Philosophy which 
developed into the Sāūkhya system, The aim of this hymn is to denote 
supremacy of God among the three main causes of this Universe, e.g, 
Prakrti, Atman and Brahman and not to deny the existence of Sat and 
Asat as is evident from the last verse of this hymn (RV. X.129.7). (See 
M.D. 1.4.12) 


I have given here the faithful translation of this hymn alongwith 
two other renderings from Macdonell and Griffith for comparison, A criti- 
cal note on it has been given already, 
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(From whom this creation came into existence). This visible multi- 
formed universe was created by Supreme Lord. He alone creates, maintains 
and dissolves it or does not create it (again during the period of Brahma 
Ratri). He is the Supreme Supervisor and Lord of all this. The entire 
creation resides in Him. He, like space, pervades every where. It is 
absorbed at the tims of dissolution again in His Super Power—the 
final cause.* 


(Anga, Veda) O Friend Jiva, he who knows Him, attains supreme 
bliss. But he who-does not understand Him Who is Sat (i.e. All Existence), 
Cit (ie. All Intelligence), Ananda (i.e. All Bliss) and Eternal, does not 
certainly achieve the Supreme Bliss. The particle ‘Va’ in the text is used in 
the sense of ‘certainty’. (RV. X. 129. 1-7) 


(8) "We offer our prayers to Him Who is Blissful (Ka) and Holy, 
the Self-effulgent Creator (supporter and illuminator) of all 
luminous bodies (like the Sun); the One Lord of the universe 
Who existed before creation. He sustains this earth and the vast 
heavens.” (RV. VII. 7 3.1), (YV. XIII. 4) 


EXPLANATION 


Before this creation of this universe, there was Hiranya Garbha (ie. 
One, possessing all luminaries in His womb) i.e. God. He was the absolute- 
One ; Lord of all this created world. He was without a second. He creates 
and sustains the entire world from the earth upto the shining firmament. We 
offer all praise unto Him —Who is All Bliss (Kasmai) and All glory—. 








* cf: gramrasfadgarast 1 
aaka aeai afasta |1 (Magha) 
(8) ‘frani: aratari qam ara: akta awa 1 
a ate gardi ngaat wet zack gfaat fae iy (XY. XII. 4) 


An exhaustive and critical note on this Verse is given on page 96 
of this book. It will be further interesting to add it here :— 


(a) Hiraņya Gārbha: Lit. it means ‘the Gold Germ’ or the source 
of Golden Light ie. the Sun-god, identified 
with Prajāpati. q 


(b) Kasmai: “Ka” may mean Prajāpati, who is source of all bliss. | 
Europeans translate it as “What God (other than Prajāpati) shall 
we adore with our oblation 7” 
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(9) “Thousand-headed was the Purusa, thousand-eyed, thousand- 
footed; He having covered the earth on all sides, extended 
beyond it the length of ten fingers.” (YV. XXXL 1) 


EXPLANATION 


In this stanza, the word *Purusa” is the substantive, while the words 
"Thousand-headed etc.’ are its adjectives. The following are the authorities 
for the interpretation of the word ‘Purusa’ :— 


(10) *Purusa is one who sleeps or dwells in a city,” (N. I. 13) 


Thus Purusa is a name of God as He pervades the entire universe (i.e. 


Or fills and exists in the entire cosmos (i.e. Purf).* 


The All-Pervading Lord is called Purusa because He occupies the 
entire universe or because He pervades it thoroughly or He resides within or 


fills the interior of the soul. To support this derivation the Nirukta (II. 3) 
cites the following authority :— 


Purt) 


(U) *Than whom there is naught else higher, 
Than whom there is naught smaller, 


—— —— 


naught greater ; 


(9) “agatat gka: agaa: agama 1 
a ata aateraseliecemeray n? (YF. XXXI. 1) 


Most of the verses of this hymn of Yajurveda occur also in the 
(X. 90) with some variants or without them. For instance : 


“agarat gda: agane: agana 1 


Rgveda 


a qii fūraai eases asgmsgaq 1” (RV. X. 90. 1) 


(10) “qeq— ghar —gearaaites 1” (W I. 13) 


The word Purusa can be derived in the following manner:— 


(a) From the root vV Pur (to go) Kuşan. (U. 1V. 74) 


(b) gfe tactfa ; gfe qaq (faatreaaamaag) —gfeate: —gfea: — 
gag: tt 


(c) gfe tā = girt vite (zag?) = gkag:=gxg: 1 
(d) From the root aft (senaā)-Hgua (U. IV. 74) 
(e) From the root vīlgāt) +54 (U. IV. 74) 
(11) ga: gema: gfe ur, padai, qweraz-geaafasica— 
ama at annaa fafaa 


meai sashes fafs 1 (Contd.) 





i 
Ho 
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The One stands like a tree unmoved in the Daus 
By Him, the Purusa, this whole world is filled.” 
(SU. III. 9), (N. II. 3) 


Here it is clearly stated that the inner Purusa i.e. Supreme Lord is 
the In-dwelling Ruler of all. There is nothing superior to or higher than the 
Lord, the All Pervading One, who is called the Purusa. There can never 
be any thing equal or superior to Him. There was not, is not, and shall 
never be any thing greater than He. He moves and renders all things 
unstable but Himself remains unmoved and stable and without tremor. As 
a tree supports its branches, leaves, flowers and fruits, so does God uphold 
this entire universe from the earth to the Sun, etc. He is One without a 
second. There is no second God of the same or different class. As the 
Supreme Lord fills all this (the cosmos), He is called the Purusa. This 
stanza (Mantra) is the supreme authority for taking the word Purusa in the 
sense of Omnipresent God. 


(12) “Sahasra (thousand) means “‘all’’. He is the giver of all.” 

(SB. VII. 5) 

According to this statement from the Satapatha, the word Sahasra 

is the name of this entire universe. God is the Purusa with thousands 

(innumerable) of heads ; because in Him —the All Pervading Supreme Soul — 

there exist thousands of heads of beings like us. Similarly He is said to 

possess thousands of eyes as the innumerable eyes of persons like us exist in 

Him. In the same manner He, in whom thousands of feet of persons like 
us exist, is styled to have thousands of feet. 


The Supreme Being fills the earth (which here stands for all five 
elements) and the Prakrti i.e. the entire universe (and its original cause), 
from all sides, from within and from outside. 


(Atyatisthat i.e. extended or occupied). Here the phrase ‘ten fingers’ 
denotes this universe and the heart. The word ‘fingers’ is used here to 
signify limbs or members (i.e, parts of body) and thus firstly denotes the 
finite world. The entire universe is composed of ten parts, viz., the five gross 
and five subtle (i.e. ten) elements. Secondly this expression may mean the 
five Prāņas (i.e. vital airs) and four inner senses, the mind (Manas &c.) 





(Contd, from page 165) ¥ 
aa ga aaa) fafa fads: 
ad qo gega aay 1” (SU. III. 9) ; (V. II. 3) 
(12) “aa å aga aden amfa’ (SB. VIL. 5) 
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together with the outer senses, and the Soul (Jiva) as the tenth ; or again 
finally it may mean ‘“‘the Soul's heart”, which also measures ten fingers— 
breadth. God pervades these three and transcends them existing out of or 
beyond these three as well. This is to be understood that God exists 
pervading the universe from inside as well as outside. (YV. XXX. 1) 


(13) “Purusa (creates) this all that has been and that will be. He is 
the Lord of immortality and of that which grows up by food 
= (i.e. all living beings who are mortal).”” (YV. XXXI. 2) 


i.e. Purusa i.e. God, endowed with these qualities also is the maker 
of the whole world —past, present and future. The use of the particle ‘CA’ 
denotes present tense. Certainly there is no ‘other maker of the universe 
than He’. He is the Controller and Supreme Lord of all and the Bestower 
of final beatitude. None else has power to bestow this immortality upon 
others. He is independent of and distinct from the world—this earth—and 
is free from birth and death. He, Himself being unborn, makes all take 
birth and creates the world, ie. the effect, with His Supreme Power, i.e, the 
first material cause, Moreover, Purusa is the first efficient (Nimitta Karana) 
cause of all and the first cause of Him there is none. (YV. XXKI. 2) 


(14) ‘Such is His greatness and much more than that is Purusa (i.e. 
Supreme Lord) Pada (i.e. a fourth, i.e. a fractional part) of 
Him is all beings (while) the three fourths of Him are what is 
immortal in His Self-effulgent Being.” (YV. XXXI. 3) 





(13) “gee mā Lai ag ad aed NI 1 
sagdaaeaist Ama Cela nu” (YV. XXXI. 2) 
In the Rgveda we find ‘Bhavyam’ in place of 'Bhāvyam'. (An 
irregular cadence). 
Macdonell wrongly translates *Annena-atirohati” as ‘by means of 
sacrificial food” i.e. gods living upon sacrificial offerings. 
(14) “amaer afena samika gaa: 
arzistu farat aa frargezrad ffau” (YV. XXXI. 3) 


~~ ‘Etavan-asya’ : This is the example of Vedic Sandhi for Etavam asya’ 
(occurring also in RV. X. 85.45). 


‘Purusa’ : lt is metrically lengthened. In the Pada Text we find 
‘Purusa’ only. 
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EXPLANATION 


If it be said that the past, the present and the future universes are the 
measures of His greatness, it will become finite and something that can be 
measured. Hence, it is said here that His greatness is not so much only. 
His greatness far exceeds all that and it is infinite. To meet this objection 
it is stated here that the entire cosmos, from Prakrti (i.e. the Original Cause) 
to the earth and all the creatures are only a Pada (i.e. a fractional part, lit. 
one fourth) of the (infinite) greatness of the Almighty Lord. The bliss of 
final beatitude is in His own Self-effulgence and the three-fourths of the 
cosmos exists in the regions of light. The portion that illumines the world 
is three times as much again as the portion that is illumined. He is 
absolutely free and unhampered, the Ruler of All, Adored by all, All-Bliss 
and the Illuminator of the whole world. (YV. XXXI. 3) 


(15) *Purusa rises above from Tripad (i.e. what has been described 
above as the three-fourths). Only a Pada (ie. one-fourth of 
Him) is again and again (manifested) here. He pervades the 
entire world (including) what eats and does not eat (i.e. animate 
and inanimate world).” (VV. XXXI. 4) 


EXPLANATION 


The import of this verse is that the Purusa is above and beyond and 
distinct from what has been described above as the three-fourths. He is 
distinct and separate from this world also which has been described above 
as the one-fourth. The three-fourths cosmos and one-fourth together make 
up four portions. The whole of this universe exists in the Supreme Being 
and is again absorbed in the cause—His Super Power—at the time of the 
dissolution. Even then the Purusa shines above all, free from ne-science 
(Avidyā) darkness, ignorance, birth, death, fever, disease and other ailments. 


as) “angs sge: Ardiseigrtag ga: i 
a faas sasaa armas afa u” (YV. XXXI. 4) 
“Punak? : It is from the root 4/Pana (to praise) with suffix ‘Ar’. 
“aafaa mga MT: (P. VI. 3. 109) 


“Visan” : “fag asai = fag H asgi fa” (P. III. 2.52; VI. 4.24; 
VIII. 2.62). 





Cf :—Macdonell translates it :— 

“With three quarters, Purusa rose upward; one quarter of him 
here came into being again. Thence, he spread asunder in all directions 
to what eats and does not eat,” 
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The animate world, which moves and eats (i.e. Sasana) i.e. the living 
beings endowed with life and consciousness and the inanimate world eg. the 
earth &c., which does not eat, i.e. which is devoid of life and consciousness— 
both (the worlds) are created with His Super Power. He penetrates this 
two-fold world through and through in many and beautiful ways and having 
created the two-fold universe, (He) pervades it, altogether and entirely. 

(YV. XXXI. 4) 


(16) “From Him (as the Eficient Cause) Virāj (i.e. the entire cosmos) 
was born. From Viraj, the Purusa (i.e. individual bodies). When 
(this Purusa) born, He surpasses (all) beyond the earth, behind 
and also before.” (YV. XXXI. 5) 


EXPLANATION 


From Him was produced Virāt (i.e. the shining one)—the body of all 
the bodies, taken together collectively, resplendent with various objects— 
which is metaphorically described as one whose body is the universe, whose 
eyes are the Sun and the Moon*, Whose breath is the wind and Whose feet 
are the earth. 


After Virāt were formed the individual bodies of all living beings 
from the various elements of the universe. These bodies cherish growth 
from the elements and after death return to and are absorbed into them. 
God, however, remains distinct from all created beings. 


He first created the earth and gave it support and then the Jivas 
(souls), through His might, have supported their corporeal frames on it. 
The Purusa, the Supreme Being, is distinct from the Jiva also. (YV. XXXI.5) 


(16) “adi asama aad afa gee: 1 
a at aafaa graig qfaadi ge: 11” (YV. XXXL. 5) 
(a) ‘Firat = Vi y Rajto shine+ Kvip. (P. HI. 2.178) 
(b) "Pascat : Apara+Āt, (P. V. 32) 


Please note that having thus (upto this verse), in general terms, 
described the creation of the universe, the Veda does now, in a special 
manner, relate the creation of the earth and other objects in their proper 
order from the following verse. 


* Ch: “ae gáma: ama gata: 1” (AV. X.23.4.32). 
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(17) “From that Supreme Lord, adored by all came into being the 
Prsat and Ajya (i.e. ghee mixed with coagulated milk) Hə 
created the beasts of the air, of the forest and those of the 
villages.” (YV. XXXI. 6) 


EXPLANATION $ 


The first Pāda of the stanza (ie. from that Supreme Lord, adored by 
all) has been explained in the Chapter on the Revelation of the Vedas. 


The word Pysat in the original text is derived from th= root ‘/ Prsu’ to 
sprinkle or moisten or pour and hence it means that by which food, &c. that 
pacifies hunger, is moisteaed. Ajyam mzans ghee, honzy, milk, &c. Prsat 
(here) stands for food which is masticated and Ajyam for that which is eaten 
without mastication. All the objects found in the universe were created by 
God’s Super Power and by Him they are upheld, although to some slight 
extent, the Jfvas (i e. individual souls) also uphold and maintain them. All 
should, therefore, worship God alone and none else with an undivided mind. 


He alone made the beasts of the forest and the animals that live in 
cities. God alone created the birds of air and the small living creatures 
such as insects, &c. The conjunction ‘CA’ (i.e. and) indicates fish, insects, 
moths, &c. (ŒV. XXXL 6) 

(18) "From that Supreme Lord, adored by all, were produced the 
Rcas and the Sdmans. From Him were produced the Chandas 
(i.e. Atharvaveda) and from Him was produced the Yajur 
(veda).” (YV. XXXI. 7) 


(17) “aeta gara Giga: ari g9g19gA | 
udiralīaā aaan Armia Bi" (YV. XXXI. 6) 
Sarva+ / Hu-+-Ta.” (P. HI. 5.102). 
Sambhrtam + “Sam-- ./Bhr to support-+ Ta.” (P. HI. 5.10.) 
Prgat+ Ājyem (arā ) (P. IL 4.6). It is from 4/Prsa to sprinkle + 
Ani (U. If. 84) 
(18) “qa ama aiga: wa: amta afa | 
gatU afa aena agata 1” OV. XXXI. 7) 
This verse is translated by Macdonell as :— 


“From that Sacrifice, completely offered, were born the hymns and 
the chants. The metres were born from it ; the Sacrificial formula 
was born from it.” How vague and misleading this rendering is. 





a a 
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EXPLANATION 


This verse has been explained in the Chapter on the Revelation of 
the Vedas. 


(19) “From Him arose horses and all such as have two rows of teeth, 
Cows were born from Him; from Him were born goats and 
sheep.” (YV. XXXI. 8) 


EXPLANATION 


Horses were produced through the Super Might of the Purusa—the 
Supreme Lord. Although horses, &c. are included among “beasts of the 
forests” and “domestic animals” mentioned in one of the foregoing verses, 
they are again mentioned here in order to emphasize their good qualities. 
(From Him) also were produced animals having two rows of teeth, such as 
camels, asses, &c. From the Might of the Purusa were produced cows, the 
rays of light and the sense-organs. It should also be understood that in like 
manner were produced goats and sheep. 


(20) “That Adorable Supreme Lord (Purusa) existing before (this 
creation) is always placed on Barhi (i.e. in one’s mind). By Him 
(ie. through His grace) Devas, Sadhyas and the Rsis perform 
Yajnias.” (YV. XXXI. 9) 


EXPLANATION 


The learned (Devas), the sages (Sadhyas) and the Vedic Seers and all 
other men receiving instructions from the Purusa (God), through the Vedas, 
worshipped Him (in the past, do worship Him now and shall worship Him 
in the future) and adore Him in spirit and mind or place Him exalted above 
all in the space (temple) of their hearts—yea, Him the Purusa, the Perfect 
Being, manifest from all times, the Maker of the universe, the Adorable. 


(19) “amarat amaa à È Gaara: 
mal g ft ang aenisarat starad: |” (YV. XXXI. 8) 
(20) “a ai agfa staa ged maaa: 1 
at at saara awat taa à || (YV. XXXI. 9) 
(a) Barhi : From the root /Brlta and ./Brhi (to prosper or 
grow)-1- Isi. (U. 11.109). Space or space in the heart. 
(b) Sadhya: Sādhya4-Ac. (P. V. Il, 127). 


q 


—— 
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The instruction conveyed by this verse is that all men should commence all 
works and undertakings with praise, prayer and worship of God. 
_ (YV. XXXI. 9) 


(21) “Whom (they) postulate as Purusa, in how many ways did (they) 
divide Him ? What was His mouth ? What were His two arms ? 
What are His two thighs (and) two feet called ?” (YV. XXXI. 10) 


EXPLANATION 


They postulate Almighty God as distinguished by various qualities 
and powers, that is, they tauzht, are teaching and will teach about God in 
various ways as an Almighty Being having multifarious potencies. Questions 
are: What is the mouth of this Purusa ? What is that produced by Him 
with superior qualities ? What are the two arms ? What is that produced 
by God with qualities like power, valour, &c. ? What are the thighs ? What 
is that produced by Him as possessing middling qualities like business 
instincts, &c.? What are His feet? What is that created by Him with 
such low qualities as lack of intelligence, &c. ? (YV. XXXI. 10) 


The answer to these questions is given in the following verse :— 


(22) “His mouth was the Brahm ma, His two arms were made the 
warriors (Rajanya), His two thighs, the Vaisya; from His two 
feet, the Sudra was born.” (YV. XXXL. 11) 


(21) “aq ged saag: afaa ARTTA 1 
ga Marana fr ag fae mat setā 1V”  (YV. XXXI. 10) 


In the Rgveda we have variant #t atg in place of tē arg in 
(X. 90.11). 
(a) Yat: Here it means Yam (i.e. in the sense of the Accusative 
case), 
(b) Kati+-Dha (P. V.3.42) In how many ways ? 


(c) Vi+ Akalpayan : i.e. they explain the multifarious powers of 
God, 


(d) Vi+-Adadhur : i.e, describe or postulate. But A.A. Macdonell 
explains it as “When gods cut up Purusa as 
the victim.” He takes ‘Yat’ in the sense of 
‘Yad@ i.e. when. This is wrong. 

(22) “aesa ganea arg tig: Ba: | 
Be aea ag àa: agen mat sarge n” (YV. XXXI. 11) 
(Contd.) 
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EXPLANATION 


The Brāhmaņa is said to be produced from the mouth of the Purusa 
i.e. endowed with the best qualities, such as knowledge, &c., and with 
capability for such acts as truthful Speech and the vocation of a teacher and 


(Contd. from page 173) 


(a) Brahmana: One who knows Brahma i.e. Veda and God. 
Bidhmen+-An.  (P. IV.2.59) 


| (b) Rājanya : Ksatriya. From the root / Raj (to shine) Anya. 
(U. 11, 100) 


(c) Kaisya : One who benefits humanity. From the root Vis 
(to enter) -Kvip-- Şyañ. (P. III. 2.178; v. 1.5). 
If the termination Syaīt is added in the sense of 
Svārtha (i.e. in the Original sense of the word 
itself) according to the Vārtika “agda carat 
SENTA 1” (MB), the form Vaisya would simply 
) mean “a common subject or a member of the 
general public’ and not one given to the advance» 
ment of nation-building profession e.g. trade and 
| agriculture, which is the sense Tequired in the stanza. 
| Besides, the root Vis does not belong to the ugdurtfa 
group which is not an agmo. Nor can it be 
| applied by the aphorism Yaada-argrmīfava: gaffe 
a” (P. V. 1.124); since then it would denote 
only a guality, state or action and the form would 
be a neuter abstract noun. But to the form thus 
i evolved, the aphorism “agt atāvātsa” (P. V. 2.127) 
ean be applied. Vis+$Syaūī: Vaišpam, axa faāsca 
«fa du 4-ma—dug:) But this form is futile as it 
does not give the required sense, Therefore, the 
only course left is to apply the aphorism “aq 
fēaa nu” (P. V. 4.5) 
(d) Sūdra : Form the root /Suc-- Rak (U. U.19). This means 
“fone who ought to be pitied or who isin a mises 
Table state,” 
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|| preacher. He made the Ksatriya (the governing or warrior class) and 
ordained him to possess the qualities of strength, valour, &c. The qualities 
of agriculture, trade and commerce are of the middling order. The Vaisya 
| or the trader was produced with these qualities by God’s command, The 
Stidra, whose distinguishing attribute is the service of and dependence on 
others, was produced with qualities of the lowest order, like feet, occupying 
| fhe lowest place in the body such as dullness of intellect, &c. 


In this yerse the past tense denotes all tenses because according to 
the grammatical rule, (P. III. 4.6), in the Vedas all the tenses—present, past 
and future—are used interchangeably.* 


| (23) “The Moon has originated from the mind; the Sun has been 
produced from the eyes ; from the ears, the air and the vital 
air; and from the mouth, the fire has be:n produced.” 

(YV. XXXI. 12) 


EXPLANATION 


The Moon was produced from the mind, i.e. the refiectiye element of 
| the Super Power of this Purusa. The Sun was produced from the eyes, i.e. 
| the refulgent portion (of this Virat-Purusa). The sky was produced from 
the ears, that is, the Ākdstya portion ; the atmosphere was produced from 
the atmospheric portion and also were produced the vital air and all the 

| sense organs. Fire was originated from the mouth, i.e. the chief refulgent 
portion. 

(24) “From the navel, the intermediate regions, and from the head, 
the celestial regions came into being. From the feet, the earth 
was originated. From the ears (He) produced the directions and 
other spheres.” (XV. XXXI, 13) 





« “gafa ge-we-faz: 1” (P. II. 4.6) 
(23) azat ada arama: gat aura 1 
Dale aga ware galgtatama 1” (YV. XXXI. 12) 
(a) Chandramas : »/Cadi (to rejoice)4-Rak, (U. II. 13) 
(b) Caksu: ./Caksin (to see) + Us. (U. II. 119) 
(24) awa mitaaa Vat eit: atada 1 
garai qafa: araat Alain tarq 1” (YV. XXXI, 13) 
(a) Nabhi: From the root Ņah+Iħ (U. IV. 125, 126). 
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EXPLANATION 


The inter-stellar space or intermediate region was produced from the 
Navel, i.e. the power of mixing spatial relations of this Purusa. The Sun, &c., 
were produced from the head, i.e. the highest portion of the Super Power, 
which occupied a place of eminence like the head. God made the earth and 
waters from the feet, i.e. the terrestrial elements of the Super Power. From 
the ears, that is, the aural (Akdstya) elements, He produced the directions, 
In like manner, God produced all the spheres and the animate and inanimate 
objects contained therein from the respective elements of His Samarthya 
(i.e. Super Power). (YV. XXXI. 13) 


(25) “Of the Yajña (ie. Sacrifice), which Devas performed with the 
oblations (granted) by Purusa, the Vasanta (spring) was the ghee, 
Grisma (Summer) the fuel and the Sarat (Winter) the oblations.” 

(ŒV. XXXI. 14) 


(25) “agan giant žar amaaa 1 
qardisearehatsa dea gea: agfa: u” (YV. XXXI. 14) 
Here the word Havi is derived from ./Hu (to give or take). It means 
anything offered into the Fire: oblations or offerings. 

Prof. Macdonell translates it as follows :— 
“When the gods performed a Sacrifice with Purusa as an oblation, 
the spring was its melted butter, the summer its fuel, the autumn 
its oblation.” 

He adds the following note to it :— 


“Here the gods are represented as offering with evolved Purusa 
= an ideal human sacrifice to the primaeval Purusa.” 


| But if we accept this translation, the repetition of the word 
| ‘Havik’ remains unexplained, 

It will be interesting to read another interpretation of this verse, 
slightly different but beautiful and worth studying, given by Dayananda in 
his commentary on the Yajurveda. It is cited here in full English trans- 
lation :— 

“Oh men ! you should understand that when the Enlightened per- 

formed the sacrifice of contemplating on (and teaching about) the 


(Contd.) 
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EXPLANATION 


The learned extended, do and will extend the Yajīta (i.e. the righteous 
work) from the Agnihotra to Ašvamedha and the learning and teaching of 
the arts and sciences with the help of the materials given by the above- 
mentioned Purusa. 


Now are described the divisions of time which are necessary elements 
in the production of the world. Vasanta (Spring) is like the ghee in this 
Yajīa or in this universe produced by the Purusa. Grisma (the summer 
season) is like the fuel or fire. Sarat (the winter) is like the Purodasa 
(i.e. Sacrificial bread) or other oblations thrown into the fire.* 

(YV. XXXI.14) 





(Contd. from page 131) 
cosmos itself as a huge Sacrifice with God as the Master thereof, 
the morning time (Vasanta) serves as material for starting the fire 
of devotion in their souls, the midday becomes the fuel to keep 
it ablaze and the evening (and night) do duty (so to say), for 
oblations to be thrown in to diffuse particles of matter, endowed 
with purifying and health-giving efficacy over all creatures 


around ” 


According to this :— 

(a) Havisā : means ‘fit to be invoked’ and goes with Purusa. 

(b) Yajūa: Sacrifice of contemplation on meditation (amfa). 

(c) Vasanta: Morning or forenoon. 

(d) Grisma : Midday or afternoon. 

(e) Sarat : Midnight, evening, all the night. 

x According to Vedic conception, Cosmos or Brahmāņda, described 
here as Virāt, is a real Yajna which is being performed by the Super Power 
of God. Vedas invariably refer to it. This verse also suggests the same 
idea. Because seasons, e.g, Vasanta etc., cannot be used as Havi (oblations) 
in the material Yajītas, e.g. Agnihotra, Ašvamedha, which are symbolic 
to Universal Sacrifice, Yaska confirms it in “armeaat ga V” 
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(26) “There are seven circumferences of this (universe i.e. the Altar 
of the Sacrifice), and the sacrificial sticks (to be burnt in it) 
are twenty-one. The Deyas who perform the Sacrifice bind 
Purusa, the Creator, and the All Seeing (Pašu) Lord (so to say) 


by contemplation.” (YV. XXXI. 15) 
EXPLANATION 


The universe has seven circumferences, The (imaginary) line which 
passes round the outer surface of a sphere is called its circumference 
(Paridhi). There are seven concentric circles round the universe or the 
spheres conspired therein, namely (1) the ocean, (2) the atmosphere together 
with the small particles (the motes), (3) the region of the clouds and the 
air thereof, (4) the rain-water, (5) the air above it, (6) the air of extreme 
rarity called Dhanafijaya, and (7) the ubiquitous electricity (Sūtra-atmā, the 
thread soul). There are thus seven covers or circumferences one within 
the other. 

The constituent elements of this world are twenty-one in number. 
(1) The subtle elements comprising Prakrti (Primordial matter), Mahat 
i.e. the internal organs —the intellect, &c., and Jivas (souls) ; (2-11) the ten 
organs of sensation and action, viz., the ears, the epidermis, the eyes, the 
tongue, the nose, the organ of speech, the feet, the hands, the organ of 
excretion and the generative organ ; (12-16) the five Tanmatras (the 
potential perceptibilia, viz., sound, touch, sight, taste and smell), and (17-21) 
the five Bhntas (i.e. the elements), viz., earth, Water, fire, air and ether 
(Akasa). These twenty-one are to be considered the chief ingredients in the 


construction of the world, although there are many more sub-ingredients 
derived from them. 


The learned (Devas) fasten with their contemplation, the Purusa, Who 
is All-Seeing, the Adorable (Yajiia) Deity and the Maker of this universe. 
They do not concentrate their minds upon any other object than God. 


ŒV. XXXI. 15) 
(27) “Devas adored God, the Worshipful (Yajňa) with Yajītas. 
These were the fore-most Dharmas (i.e. duties). These 


(26) “aaralan gkaata: aa afaa: at: | 
gat ag aa aaa adeay ged gga N” (VV, XXXI. 15) 
(27) “agit nanasa zania aii saaat 1 
à g we afew: awa ga dd aea: afa Bar: 1)” 
(YV, XXXI. 16) (Contd.) 
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(Contd. from page 177) 


(I) Here the word Yajiia stands for God, the Adorable, and also 
for Yajiia, i.e. all deeds of devotion by which a devotee attains God. This 
word has been etymolcgically explained by us previously. The Agnihotra 
and Asvamedha, &c. are called Yajfias because through them God is glori- 
fied. Worship of God is the highest sacrifice in the world. 

(1I) Devas : the enlightened people i.e. shining with knowledge 

and full of devotion to God. A detailed note (on 
this word) given already. 


(II) Dharma : /Dhy+Man (cf. U. 1.137) “faa aiats, uzfa 
wea arı The following are its meanings :— 
(a) Religion, the customary observances of a caste, sect, &c. 
(b) Law, usage, practice, custom, ordinance, statute. 


(c) Religious or mora! merit, virtue, righteousness, good works 
(regarded as one of the four ends of human existence). 
(Cf. KU. V.38) 

(d) Duty, prescribed course of conduct. (cf. stetaqdefa añ ga: 1) 

(S. V. 4), (MS. I. 114) 
(e) Right, justice, equity, impartiality. ; 
(f) Piety, propriety, decorum. 
(g) Nature, disposition, character (cf Mal. I. 6) 


(h) An essential quality, peculiarity, characterstic property, 
(peculiar) attribute. 


(i) Manner, resemblance, likeness, 

(j) A sacrifice (Yajña). 

(k) Good company, associating with virtuous. 

()) Devotion, religious abstraction. 

(m) Manner, mode. 

(n) An Upanisad. ; 

(o) Name of Yama, the god of death. 

(p) A bow. 

(g) A drinker of Soma juice, (Contd,) 
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(worshippers) being exalted in glories, attain Supreme Bliss 
(i.e. Nakam, i.e. Salvation or God Himself) which (i.e. the 
highest state of bliss) the learned (who qualified themselves) 
in the past obtained.” (YV. XXXI. 16) 


EXPLANATION 


The learned (Devas) have paid, do and will pay always homage to 
f God, Who is Yajña (the worshipful) with praise, prayer and worship. 


All men ought to begin all actions with these (ie., prayers) and no 
one ought to do anything which is not preceded by them. Verily do the 
worshippers of God, exalted in glory, attain to Him and emancipation in 
which there is no pain or suffering. The enlightened (Devas), who qualified 
themselves in the past and those who are qualifying themselves now and 
those who will qualify themselyes in the future obtained and will obtain 
this highest state of bliss (Wakam) to be enjoyed for a hundred years of 


Brahma during which period there is no return to the cycle of births and 
deaths. X 











(Contd. from page 178) 


(r) (In astrology) name of the ninth lunar mansion. 
(s) An “Arhat” of the Jains. 
(t) The soul. 


Dayananda has rightly translated the word Dharma as duty here. 
(4) Nakam : Kam means happiness. Its negative is *A-Kam', i.e. 
want of happiness, i.e. misery, adversity. ‘Na-Akam’ 


would mean an absolute bliss, i.e. Moksa—final emanci- 
pation of soul. 


(5) Sadhyah : It is an adjective to Devas. Dayānanda explains it as 
"Sādhana-vantah or Krta-sadhanah’, i.e. who qualified 
themselves, The Nirukta (XII. 40) says :— 


“awat a, areata 1” 


This verse has been translated by A.A, Macdonell :— 


“With the sacrifice, the gods sacrificed to the sacrificce ; these were 
the first ordinances. These powers reached the firmament where are 
the ancient Sadhyas, the gods.” 
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Here the author of the Nirukta, Yaska, says :— 


| (28) “Devas worshipped Yajīa with Yajīta i.e. Devas worshipped 
Agni with Agni. "Agni is a Pašu (i.e. the All Seeing God). 
| Him they attain to. They glorified Him through Him’ (i.e. 
| fire)’, it is said in a Brahmana. These were the foremost duties. 
| Being exalted they obtained ‘Naka’ (ie. the Supreme Bliss), 
where Devas who qualified themselves exist. According to 
the school of Etymologists, Devas are ‘dwellers of the regions 
of light.’ ” (N. XI. 41) 


This is to say that the learned worshipped God (Agni) with the soul 
(Agni) and internal organs or they performed the universally beneficial 
Yajītas (sacrifices) from Agnihotra upto Asyamedha, with the help of the 
terrestrial fire. Those who adopted the prescribed means and qualified 
themselves in former times are enjoying the bliss of emancipation—the 
highest state. The followers of the etymological school (Nairuktas) call 
this band of the learned (Devas) the dwellers of the regions of light, i.e. 
God, who is Self-Effulgent, or because the Devas live in the rays of knowledge 
by perfect regulation of breath.* (YV. XXXI. 16) 


(29) “In the beginning for making this earth, the attenuated matter 
was made solid by the Supreme Being and therefrom the 
earth fashioned : for the whole of this cosmos was, in the 
beginning, in its ultimate causal form, viz. the material 
Omnipotence of God which was with Him (under His control). 


(28) “aaa Gama za:—afanfananea dar: 1 ‘afia: agada, 
anana amaa ga aa! ‘alfa auifa saataraa | a € 
aw alana: andar 1 Za ga meat: afa lar, awan | "EWIT 
Rano gi Aam: 1” (N. XII. 41) 


*: Breath inhaled through the right nostril is called “Saya” while 
that inhaled through the left is termed as “Candra”. The phrase means 
“Yogins who are adepts in the regulation of breathing”. 


(29) “agra: aega: gr eira farasda: ada 1 


am atel fiadzatfu AFRTUTU Šgtaarsmamā 1” 
r (XY. XXXI. 17) 
(a) Rāsat: From the root Rasa (to taste)+ AC. (P. III.1.134) 
(Contd.) 
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The Almighty fashioner fashioned this, the universe, endowed 
with various forms. That itself, under the hand of the 
Almighty Architect, assumed the form of the mortal man, 
whom He made endowed with such potencies as would raise 
himto the highest position of the enlightened among men 
(if he followed His Vedic Law).” (ŒV. XXXI. 17) 


EXPLANATION 


The Supreme Being (Purusa) in order to form the earth made the 
attenuated matter (Apah) solid and thus made the earth. Similarly He 
produced the attenuated matter from the igneous matter, the igneous from 
the gaseous, and the gaseous from ether (AkaSa), and the etheric from the 
Primordial (Prakrti), which He caused to evolve from His Super Power. 


The universe, before the creation, existed (potentially) in its cause, 
called the Super Power of God. God is called 'Visva Karman’ —the Universal 





(Contd, from page 180) 

(b) Visva Karman: fati a aem \ Visva-+ Kr-+ Manin. 

(U TV. 145), (P. II. 2 24) 
(c) Trasta: 4/Tyaksn (to Sharpen)-- Trn. (U, 11.94, 95). Here the 
Nirukta says :— 
“emer quinaga fa (arange La) tat: 1 Kas: arataa: 
(Rataa), saa: at emg grāfa adm: (aa +43) .” (N. VIII. 13) 
(d) Rūpam : Ru (to make sound) + Pa (U. IL[.23, 28). Here 

Mahidhara says : — 

"The earliest performer of the Purusa Medha, (Human 
Sacrifice), who gained thereby the form of the Sun, is glorified 
in this verse.” His rendering is :— 

"In the beginning he was formed, collected from waters, 
earth and Visya Karman’s essence. Fixing the form there of 


Tvastar proceedeth. This was at first the mortal’s birth and 
god-head.” 


As there is no noun in the text, Mabidhara supplies ‘‘Yo Rasah”, i.e. 
the essence which, Tvastar, according to him, is the Sun, but I have trans- 
lated it as interpreted by Dayānanda. Mahidhara’s explanation is wrong. 
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Architect, because He is the Doer (par excellence) of all actions. At that 
time the whole of this universe was in the causal state and not such (as it 
appears to us now). The Tyasta—the Fashioner—made this universe with 
parts of that Samarthya. Then the whole universe (Visva) assumed (Eti) 
a perceptible form (Rūpam, i.e. Rupa Vattyam). Then also mortal (Martya) 
universe or man assumed a visible form (i.e. was created). (Ajanam etc.) 
At the time of reyealing the Vedas, God promulgated this commandment 
for man through the Vedas themselves, “Thou shalt find the desired happiness 
arising from the contact of the objects with the senses by performing with 
thy “Action— body” (Karma-Sarfra) righteous deeds with attachment 
and thou shalt obtain the highest knowledge called emancipation by 
performing works without attachment.” (YV. XXXI. 17) 


(30) “I know the All-pervading Supreme Being who is exalted above 
all, glorious like unto the Sun and aloof from darkness. By 
knowing Him alone, is death conquered. Except this there 
is no other road leading to Salvation.” (YV. XXXI. 18) 


EXPLANATION 


This verse is answer to the question, “By knowing what can you 
become wise?” The answer is :—‘I am certainly wise because I know the 
Purusa’ the Supreme Lord Whose attributes have been described above, Who 
is the greatest of all, the oldest, Self-effulgent, above and beyond the darkness 
of ignorance and nescience’. 


No one can become wise without knowing Him because by knowing 
the Purusa, the Supreme Lord alone, can a man cross death and attain to 
that state of the highest bliss (Moksa) which is beyond death. There is no 
other means of reaching that state. 


(30) “Sereda ged agudmmīruddi cae: alā 1 
ata fafaga ara: vat aaia ll” (YV. XXXI. 18) 
(a) Mahantam : /Mah+ Atis (U. IV.189) 
(b) Tamas : «/ Tanu (to expand) + Asun 
vaaan (N. IL 16) 


Ksema Karanadasa says -—®attnta aag MA: Ataa: aga emu: 
or Tam Asum (to choke) (be suffocated etc.). 








- 





COSMOGONY 183 


The use of the word ‘only’ (Eva) in the text shows that no one should 
ever offer the slightest worship to any one except God, (as the Deity). 
That this in fact is the meaning is also apparent from the following words ;— 


“There is no other way for reaching the goal.”” There is no other 
way of obtaining happiness either in the affairs of this world or those 
concerning the other world. The only road to happiness is the worship of 
God alone. There can be no doubt that by believing and worshipping 
another as God man comes to grief. The settled conclusion, therefore, is 
that the Purusa alone is the (legitimate) object of worship for all men. 

(YV. XXXI. 18) 


(31) “The Lord of creatures pervades in the interior (of this world). 
Being Himself unborn manifests (cosmos) in motley forms. 
The wise see Him in His True Nature. In Him do all worlds 
find their stay.” (YV. XXXI. 19) 


EXPLANATION 


Prajāpati (the Lord of creatures), the Ruler of all the animate and 
inanimate world, resides within it as its Indwelling Ruler. He is unborn 
and increate. By His might alone the whole world is decked out with 


variegated objects. 
(Tasya Yonim etc.) Those who can concentrate their mind upon Him 


obtain a perfect vision of His nature (Yonim), i.e. they know that the way to 
realise Him is the performance of righteous acts and the acquisition of 


Vedic knowledge. 


(31) “aqfaa i aratam agar faata 1 
aeq Afa agrak eter: afia g aey: gania fasat iv” 
(YV. XXXI. 19) 
(a) Prajapati : “saat aren at nafaa ar” 1 (N. X. 42). (P. IN, 
2.8) sau—aada stat sft 1 su Jaa i 
(P. HI. 2.92) ufa:— Vur--sfa (U. IV. 57) 


(b) Garbhe : In the womb, i.e. in the interior. /Gr— Bhan 
(U. IN. 15) 


(c) Ajayamanah : Naīt-Jani!- Muk+Šānac.  (P. VII. 2. 82, 
III. 2.124, II. 2.6, VI. 3.73) 


(d) Yonim : masna, V Yu+Ni (U. IV. 48, 51) 
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In Him all the worlds find their support. The particle ‘Ha’ is used 
here in the sense of certainty. Verily in Him—the Supreme Lord—do the 
constant and the wise rest satisfied and secure by obtaining the bliss of 
emancipation. (YV. XXXI. 19) 


(32) “Obeisance to the Lovable Brahma (or to the Divine Glory) 
Who shines forth (in the hearts of) the Devas ; He is the 
Purohita (ie. Chief Benefactor) of the Devas and Who pre- 
existed all Devas.” (YV. XXXI.20) 


EXPLANATION 


The All-pervading, the Perfect ‘Purusa’, sheds His lustre into the 
inner-sense of the learned, but not into that of any one else, in order to 
illumine them. He is the Chief Priest and the Benefactor of the enlightened 
because He bestows upon them the bliss of emancipation which contains 
all happiness. He has been in existence from before the birth of the enligh- 
tened because He is eternal. 


Our salutations are due to the Lovable Brahma—The Supreme Being 
and also to His servants who haying acquired His knowledge from the 
learned, love Him, with the love of a child for its parents. (YV. XXXI. 20) 


(33) “Devas having acquired this lovable Divine knowledge, 
explained it formerly (to others). The Brahmana, who knows 
it thus, has all Devas (i.e. senses) under His control.” 

(YV. XXXI. 21) 
(32). “at šāva aaa a Sarit gaga: 1 
gat ut eaeat sat aat vara arā N” (YV. XXXI. 20) 

(a) Purohita : Purah+-./Dha+Ta. (P. 1.1.26, IIT.2.102, & VIL. 
4.42). He who supports from all eternity. (Pura- 
stāt— Dadhata). 

(b) Rucaya : Abhiprttāya, /Ruc-Ta. (P. II. 1.135) 

(33) “ad argi aada Bar ah agaaa 1 
anad agan farae at taa ai li” (YV. XXXI. 21) 

(a) Janayantah ; Jani Ņic+ Sat. (P. I. 1.26, 2.124) 

(b) Brāhmaņa : One who knows Brahma. Brahma-t An, 

(P. IV.2,59) 








COSMOGONY 
EXPLANATION 


May the learned (Devas) who acguire this most lovable dis 
knowledge which is born of God and hence is called His child, teact 
and the means of acquiring it, to others. He, who acquires this knowle 
of Brahma in this way, is called a Brāhmaņa. The senses (Devas) cc 
under the contro! of the Brahmana who knows Brahma but never under 
control of one who does not know Him. (YV. XXXI. 


(34) (O God) Sr? and Laksmt are your two wives, the day < 
night, your two sides, the constellations your beauty, and ` 
two Ašvins are your open mouth (i.e. the visible faces). M 
it be Thy Will to bless me with final beatitude (hereafter) a 
all true happiness (here).”* (ŒV. XXXI. 1 


EXPLANATION 


O Supreme Lord, all Sr? (the whole splendour) and Laksm? (all t 
riches and power) serve Thee as the wives serve their husbands. Day ai 
night are, as it were, Thy two sides. The Sun and the Moon which are t 
axles of the wheel of time—the cause of all things—are, asit were, T 
eyes. The constellations, which were originated from the parts of T] 
Power- the first material cause (Sāmarthya)—display Thy (wonderft 
beauty. The two Asyins (i.e. the firmament and the earth) are, as it wer 
Thy open mouth. May we understand that whatever things of beau 
and glory we find in this world proclaim the grace of Thy Person, i 
Super Power. 


O Firat : the Lord and Mainstay of all; be gracious unto me a 
bestow upon me, out of Thy grace, the bliss of emancipation after deat 
Bless me with Thy favour that blessings of all the worlds or of univers 
empire or of Self-Government be for me. May it be Thy will to grant w 
O Perfect Almighty Lord : all splendours, powers, riches and good a 
auspicious deeds and endow me with all good qualities through Thy grac 
Destroy my defects and evil failings and make me home of all virtuo 
qualities, through Thy grace without delay. 


The following authorities support our interpretations of the wor 
Srt and Laksmt :— 


(34) “aà vertu aadA swe saan edafadi ema 
Sam a EIT Adele x aT n” (YV. XXXI. 22) 
(a) Sri: Šri+Kvip. (U. I. 57) 
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(35) “Sri verily is Pašus (i.e. animals—the symbol of good things).”” 
(SB. 1,8.1.36) 

(36) “Sr? verily is Soma (i.e. peace or peace-bestowing things).” 
(SB. IV.1.2.9.7) 
(37) “Srp is verily Rastra (i.e. Empire or nation). Sri is verily 

burdens or responsibilities of empire or nation.” 

(SB. XII. 2.9.2, 3) 
(38) “The word Laksmi is from the root ‘Labh’ (to obtain) or Laksa 
(to examine) or Lachi (to be marked) or Las (to desire) or Laj 
to be disliked.”” (N. IV. 10) 


(Thus ends the Purusa Sukta). 


(35) “sft: fg uma: 1” (SB: I. 81.36) 
(36) “at: ata: 1” (SB. IV. 1.29) 
(37) “sit: ā zuga 1 sit: 4 virtu are: V” (SB. XII1.2.9.2, 3) 
(383) “asalna aama mSsgater aat aq Ararmdsr:, andai 
FIRŠTRĀT: AIHA: AT eATEsATATHAM: IT” (V. IV. 10) 
(a) Sri : /SrttKvip. (U. 11. 57) 
(b) Zaksmt: +/ Laksa (to examine)+?. (U.II.150). Durga says 


here ‘mafaa ga fe asda ie. only the rich 
is seen (in the world). 


(c) Pati +: /Pa (to protect) + Dati Nuk+t. (U. IV. 57) 
(P. IV. 1.32 & 1.5) 
(d) Pāršve :./Spr+ Švan. (U.V. 27) 
(e) Naksatra: Naksa (to move)-- Atran (U. II. 105) or Naīt-+ 
Ksatra— with the aphorism “aatseautat ateay at 
aawa: 1” (P. VI. 3.75 also N. II. 20 i.e. 
those which do not possess their own light or 
glory. Ksatra means glory.) Constellations, stars. 
of : —Saaifa aai” sa a arang | (N. III. 20) 
(d) Ašvins : The two Ašvins are the Sun and the Moon here, 
according to our author. Yāska says that Ašvins 
are Dyava—Prthvi, i.e. the firmament and the 
earth. But according to other authorities quoted 
by Yaska, ASvins are either day and night or the 
(Contd ) 





COSMOGONY 187 


(39) Lord of creatures (Prajāpati) created the highest, the lowest 
and the middle-most universe of motley forms. Skambha (i.e. 
Supreme Lord) with (a very small) fraction pervades it. How 
much (insignificant) is the world which cannot pervade Him.” 

(AV. X. 7.8) 

(40) | “Devas, Pitaras, men, gandharvas and all the Apsaras including 
Devas (luminous regions) in the firmament and the heavenly 
bodies (i:e. the moon and the stars) are originated from the 
Ucchista (i.e. God). (AV. XXI. 7.27) 


EXPLANATION 


Prajāpati, the Lord of creatures, created the entire threefold universe 
from His Super Power, i.e. its threefold orders, viz. the highest ones such as 
Prakrti &c., the lowest ones e.g. straw, dust, the small creatures like ants, 
insects, &c., and the middling ones, e.g. the human bodies &c., upon ether 
(Ākaša). The Supreme Lord (i.e. Skambha), the Prajapati, pervades this 
threefold world containing variegated objects. But the universe does not 
pervade Him. This threefold world which cannot petvade Him is trifling 
and insignificant as compared to Him, the Supreme Lord. (AV. X. 7.8) 


The learned and the regions like the Sun, &c., are called Devas, Pitrs 
(i.e. the wise), Manusyas, i.e. the rational beings, Gandharvas, the musicians, 
the Apsaras, their wives, and all other types of men who are found on the 
earth or the heavenly bodies, i.e. the Sun &c., were all produced by the 
Supreme Lord through His Mighty Power. He is called Ut-Sista, i.e. Who 
rules supreme over all. The heavenly shining regions like the Sun, the 
planets, the earth &c., all were also created by Him. 

There are many other verses in the Vedas dealing with this topic, i.e. 
the creation. 


SHEERS 





(Contd. from page 186) 





Sun and the Moon. Cf. :—aeet atrast ? aat- 
gama 1 adua 1 galarnad 1 
asat gagat fagam: V” (N. XIL 1) 
(39) "aeizadari aed asai senāta: age fivaēaa | 

fretat emen: S PAs aa aa stara feaa aga 1” (AV. X. 7.8) 
(40) ‘Sar: fad ageat gatratāra à | 

sitgssafat di fēfa žar RA fra: u'” (AV. XXI. 7.27) 


THE REVOLUTION AND ROTATION OF THE EARTH 
AND OTHER SPHERES 
Now we shall discuss (the topic) whether the earth and the other 


spheres revolve or not. Here our contention is that according to the Vedas 
and the other Sastras, all the spheres, including the earth, are in motion. 


With reference to this, the following evidence supports ‘tthe motion 
of the earth, etc.” :— 


(1). “This earth (i.e. globe) revolves (A+ Akramat) in the space 


(Pr$ni i.e. Akasa) and it has (waters of oceans) as mother as ^ 


it were. The Sun (Svak) also moves along with (air) as his 
father as it were.” (YY. JII. 6) 


EsPLANATION 


The import of this verse is that this earth as well as the Sun, the Moon 
and the other spheres are revolving in PrSni (i. e. space). Among them the 
earth, alongwith the waters of the oceans, which are (stated here as it 
were) the mother, moves round the Sun, who is nothing but a mass of fire. 
Similarly ether is regarded as mother and the air as the father of the Sun. 


In the same way, the fire is said to be the father and water to be the mother 
of the Moon. 


According to the authority of Yaska the word ‘Gau’ means the 
earth. Inthe Nighantu of Yaska the word ‘Gaw isread in the list of 
synonyms (numbering 21)* of the earth such as Gau, Jma, &c. The 
word Pršni is among the six names of the atmospheric region (Antariksa). 


(N. I. 1 and I. 4) 
It is also stated in the Nirukta ;— 


(2) “The (word) Gau is a synonym of the earth, because it 


(1) “ma at giaeadtedararad gr: 4 
fami a area: 1” (YV. III, 6) 
“aati ear AASA gfaat «radara | (Nighantu I. 1) 
(2) ARa gfaeat anada | aq gt an nafa, asarrgi qata megfa 1 
i (N. 11. 5) 
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appears to have gone far offor because the creatures move 
upon it.” (N. II. 5) 


(3) “The Sun is called Gau (because) he causes the vapours to 
move or because he (himself) moves in space. ‘Dyauh’ is 
called ‘Gaw’ because it extends far and away round the earth 
or because the luminaries move in it.*” (N. II. 14) 


(4) “There is a verse in the Veda, “The Moon is the holder of a 
solar ray.” (RV. XVIII. 40) This solar ray (called Susumna) 
is also called ‘Gau’.”” (N. II. 6) 


(5) Svahiscalled Aditya (i. e. the Sun). (N. II. 14) 


The earth is called ‘Gau’ because it moves on every minute (from 
/Gam to go). In the Taittiriya Upanisad (it is stated) that the earth 
(was produced) from the waters. The producer of an object is called father 
and mother. Hence (waters are mother of the earth). The Sun is stated 
here to be the father of the earth, because here the word Syah is used in 
the sense of the Sun. It also qualifies the word Pitar (i.e. father). Hence 
the Sun is her father as it were. The phrase ‘Duram gata’ (i.e. Gone far 
Off) means here that the earth moves round the Sun at a (particular) 
distance. Similarly, all spheres supported by God’s Power, i.e. the force of 
gravitation, revolve in their orbits. (YY. IX. 6) 


(6) “The earth revolves round the Vivasvan (i.e. the Sun) in her 
prescribed orbit ceaselessly (4varatah) without violating this 
law (Vrata) and yielding juices (to living beings). She, being 
the cause of speech (of all living beings), gives to the noble 
(Varuna) donor and the learned (all comforts) by oblations 
(Haviļ),” (RV. X. 66.6) 





(3) "vitafamīt wafa | maufā Kara Tegruraftēt aa et: az gian 
afa gt wat «ala asmeni satāifu megfa 1” (V. II, 14) 


(4)  girftarmaraai Tad” grafa fatal wafa 1 
atsfa nasad 1” (N. II. 6) 


(5) “sanft wafa V” . (N. II. 14) 


(6) ar naia aA Greg sat get aatan: 1 


Ar gammu asma IYI čāvai aafaa faa n” 
(RV. x, 66. 6) (Contd.) 
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EXPLANATION 


The earth, which has been referred to above, moves round (Pari+Eti) 
the Sun ceaselessly (4+Varatah) in her orbit, prescribed by God for her 
revolution. The earth yields (Duhana) to the living beings various juices 
and fruits. She never leaves her Vrata (i.e. law of revolution). She supplies 
all comforts by her bounty (Havi) and generosity to the men of noble deeds 
and to the learned. She is the cause of the audible speech of all living 
beings. (RV. X. 66.6) 


(7) “O Soma (i.e. the moon), you, being well known (Sam+ 
Vidanah) for your nourishing (Pit;bhih) qualities move round 
the earth (and sometimes) appear between the sun (Dyaya) 
and the earth.” (RV. VI. 4.13.3) 








(Contd. from page 189) 

Here the word Viyasvan is used in Dative case, meaning “‘for 
the Sun”. But Dayānanda takes it in Possessive or in Accusative case 
and interprets it as ‘‘Saryasya Saryam Va Pariiah’’, i. e. round the Sun. 
This is in accordance with Panini’s aphorism ‘Supam Suluk’. 

(P. VII. 1. 39) 

But it will be interesting to cite below the meaning of this 
stanza as given by Griffith for comparison— 

“The cow who yielding milk goes her appointed 

way hither to us, leader of us, holy rites; 
Speaking aloud to Varuna and the worshipper, 
shall with oblation serve Vivasyan and the gods.” 
Thus we find that the word ‘Gaw’ is taken here by Griffith in 
re sense of ‘cow’. But according to Sayana, “thunder” may be meant, 
and by “milk” strength may be intended. 


(2) "ed dita faafia: € faasa magad ardara 1” 
(RV. VI. 4. 13. 3) 


According to Sayana, Soma here means the Moon, who is 
intimately connected with the Pitrs or Fathers. 


Griffith translates it as — 


“Associate with the Fathers, thou, O Soma, hast spread thyself 
abroad through earth and heaven,” 
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EXPLANATION 


This versē specifically states that the Moon revolves round the earth. 
This Moon, being well known for her nourishing properties, moves round 
the earth. During the course of her motions, she sometimes happens to 
come between the Sun and the earth. 


The meaning of this entire verse will clearly be explained in our 
Vedic commentary. (We also come across the phrase in the Vedic literature 
that) “Dyava Prthiy? Ejete” which means that the Sun (Dyāvā) and the 
earth (Prthiyi) move. 


It is, therefore, established that all spheres and regions revolve in 
their own orbits (according to the Vedas). (RV. VI. 4.13.3) 


GRAVITATION AND. ATTRACTION 


(1) “As Thy beautiful Two Haris (i.e. charming qualities) shine 
greater and greater day by day, even then all spheres 

(or creatures) that had life bowed down to Thee.” 
(RV. VIII. 12. 28) 


The import of the above noted stanza is that all spheres (including 
the globe) are attracted by the Sun and the Sun alongwith all spheres is 
upheld by the Attracting Force of God :— 

(This stanza, according to Dayananda, has two meanings) :— 


The first meaning :— 

O Glorious and Almighty Lord (Indra), when Thou puttest forth Thy 
marvellous qualities of power and prowess, they uphold all the worlds 
according to the law (of times). 

The second meaning :— 


O Indra, (i.e. glorious Sun or air), by putting forth your mighty rays, 
which possess the qualities of gravitation and attraction—illumination and 
motion—keep up the entire universe in order through the Power of your 
attraction. (RV. VIII. 12.28) 


(2) “O Indra ! (God or Sun)! When all the mortal (or aerial) 
subjects are upheld (or kept firm) (under your law of protection 
or attraction), then all regions are restricted (Yemire) (to 
their respective orbits).” (RV. VI. 1.6.4), (RV. VIII. 12.29) 


(1) “war d gàn gti argent a RA šā 1 
md faa qana fan” (RY. VIII. 12. 28) 


The word Hari may mean as Griffith says “two charming 
horses”. 


(2) “aa à medfanger SĒR 1 


afaa farat qana Aa n” 
(RP. VI. 1.6.4; RV, VIII. 12. 29) 
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EXPLANATION 
Here also, like the previous verse, science of gravitation is (explained). 


O Indra (Glorious Lord or the Glorious Sun) when thy Marutth (i.e. 
mortal in case of God and aerial in case of the Sun) Visah (subjects or 
shperes) are governed by Thy law of support (or attraction), then alone 
all the regions are kept firm. All these spheres or subjects are upheld by 
God and then (under Him) by the Sun. This is why all spheres move in 
their fixed orbits. (RV. VI. 1.6.4), (RV. VIII. 12.29) 


(3) "(O God!) When you uphold in the firmament (Diyi or in 
your Self-effulgence) the brightly luminous Sun (under Your 
law), then only all the spheres are rendered firm.”” 

(RV, VI. 1.6.5; RV. VIII. 12.30) 


EXPLANATION 
This verse also describes the theme of the previous verse. 


O God, You have fashioned this Sun. You possess infinite power 
and refulgent Self. Thus You are upholding the Sun and the other spheres. 
All the globes including the Sun are rendered steadfast by Your Power of 
Attraction. The earth and all other spheres are kept firm by the Sun’s 
attraction. The Sun himself and all other regions are supported by the 
Divine Law. (RV. VI. 1.6.5; RV. VII. 12.30) 





(3) aa quad fafa qa eatfacater: 1 
mfi favat qaatfa Afa? u” 
(RY, VI. 1.6.5; RV. VIII. 12. 30) 
These verses guoted here are capable of denoting two meanings, 
because the word ‘Indra’ gives the meaning of God as well as that of 
the Sun, Dayānanda was a real Seer, His interpretations are always 
original, = 
Griffith translates these verses :— 


“When, Indra, all the Marut folk humbly submitted them to 
thee, 


Even then all creatures that had life bowed down to thee”. 


“When yonder Sun, that brilliant light, Thou settlest in heaven 
above, 


Even then all creatures that had life bowed down to Thee,” 
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The next verse also describes that God and the solar region uphold 
the universe by means of attraction and illumination :— 


(4) “The wonderful Mitra (God or the Sun) upholds the Dyāva— 
Prithiyi (i.e. heavenly regions and the earth) and dispels the 
internal darkness with His luminous rays, Vaisyanara (God 
or the Sun) keeps the Dyāva-Prithivī (Dhisane) steadfast 
(like the hair fixed) in the skin and thus supports the powerful 
world.” (RV. IV. 5.10.3) 





(4) uaaa faaagaaga ad: | 
fa adoa fandi saagad faringa qeda 11” 
(RV. IV. 5. 10. 3) 
Here the word ‘Mitra’ (i. e. friend) means God and the Sun. 
God is oft:n invoked as mother, father and friend. cf : 
“a a: fata gaasā” (RF. 1. 1. 9) 
“a a aafaa (YV. XXXII. 10) 
“ea a ga afat at Aa 1” RVA) 
As God is friend of all, similarly the Sun benefits all. Hence He 
is also called Mitra. 
The association of Mitra with Varuna is so intimate that 
He is addressed alone in one hymn only in RV. III. 59, According to this 
hymn the Mitra is the great Aditya. In the Atharvaveda, “Mitra”, at the 


sunrise, is contracted with Varuna; in the evening, (and in the Brahmanas 
Mitra is connected with day), Varuna with night. 


The conclusion from the Vedic evidence that Mitra means 
the Sun is corroborated by the Avesta and by Persian religion in general 
where “Mithra” is undoubtedly a Sun-god or a god of light specially 
connected with the Sun. 


The word Vaisvanara here is taken in the sense of the Sun, It 
is explained by Yaska in his Nirukta (VII. 22) as :— 


“aga vet aafaa” (i. e. one who leads mankind) or 


“fad ud att aata ar 1” (or which is used by all men in 
various ways. “Visva-Nara’’ gives 'Vaišvānara' in derivative form, (Contd.) 


TA 
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EXPLANATION 


O God! due to Thy Power alone, the above-mentioned Vaisyanara 
ie. the Sun, upholds the Dyava—Prithivī i.e. the luminous and the dark 
regions. Hence, Thou art like a friend, Regulator of all the worlds. The 
Sun with his wonderful form drives away the darkness by means of luminous 
rays. He with his power of attraction and support keeps all the dark and 
bright worlds firm. Similarly the other worlds, i.e. Dyava—Prithivi, with 
their own power of attraction afford support to others. As the hair are 
fixed in the skin, so the worlds are established in their respective spaces 
by the strength and attraction of the Sun. 


Consequently it is established that this mighty (Vrsnyam) universe 
is supported by the solar region, &c. God sustains all the globes including 
the Sun. 


(5) “The Deva Savitr (i.e. the Bright Sun) rolling through the 
Krsna (i.e. attractiye or dark) regions, establishing the mortal 
(i.e. the earth &c.) and the immortal, and surveying (as it 
were) all the regions, moyes on by His golden (i.e. luminous) 
cant. (XV. XXXIII. 43) 








(Contd. from page 194) 

According to some, it means the "atmospherical fire”. The 
Yajiiikas say that it means the Sun. According to SakapUni it means the 
terrestrial fire. cf. : 

(att azaiat: ? aaa geatarat: 1 aarararfeca sf ga ane: 1 
agtaifadanat Ka magi: V” (N. VII. 23) 

We come across references in the Brahmanas that Vaišvānara 
means both, the Sun as well as the fire. cf. : 

“enfaedishiaaatat: 1” (N. VII. 23) 

“gfe ĀTatati, Aaa AAT, WAN ATAT |” (N. VIL. 241 

© “mgoa wa ada fama at a | 

ftad afa ean Sat ata qaaa ada u” (YV. XXXIII. 43) 

This verse also occurs in RV. (7. 35. 2). Sāyaņa interprets it as 
follows :— 

“Revolving through the darkened firmament, areusing mortal 


and immortal, the god Savitr travels in his golden chariot, beholding the 
(several) worlds.” (Contd.) 
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EXPLANATION 


Here also the science of attraction is referred to. Savitr (Supreme 
Being or the Sun) is upholding all the spheres with (His or his) glorious 
(or bright) strength of attraction or with the gift of knowledge (or light) 
which makes the pleasure-producing activities possible. He (or he) possesses 
true knowledge (or the mass of rays) for the world of the mortal men or 
prescribes its exact place for the same. He (or he) grants immortality 
(emancipation) or rain (Rasa) (which helps the harvest and hence is a source 
of life) on the earth (i.e. for the dwellers on the earth). 


The Self-effulgent (Deva) Lord (or the luminous Sun) supports all 
the globes and causes all things to be visible and the form (Rapa) and 
colour of all substantives clear and distinct. 


By accepting the Anu-vrtti (continuity) of the words ‘Dyubhir- 
Aktubhih” from the preceding verse here, the interpretation would be that 
the Sun attracts all the globes days (Dyubhir) and nights (Aktubhiķ), i.e. at 
every moment. In addition to this all regions retain their own power of 
gravitation but God is the source of infinite power of gravitation and 
attraction. 





(Contd. from page 195) 
Following is the interpretation given by Griffith :— 


“Throughout the dusky firmament advancing, 

laying to rest the immortal and the mortal, 
Borne on his golden chariot, he cometh, 

Savitar, God, beholding living creatures”, 


Here we find a literal rendering but Dayānanda finds a 
scientific meaning in the word Krsna, which is ordinarily understood 
to mean “Dark” but etymologically it denotes a person or a thing 
possessing (charmingly) attractive power. Lord Krsna was called 
so, because he had a wonderful power of attraction. Not only the 
human beings, even all living beings were kept by him spell-bound, 
because of his magnetic power of Yoga. The same word, Krsna, 
occurs here also, Dayānanda, therefore, rightly and precisely hinted upon 
the real import showing that the Sun has power of attraction and 


gravitation. 


GRAVITATION AND ATTRACTION k 197 


The word ‘Rajas’ (in this verse) is the synonym of the “regions”. It is 
stated by Yaska, the author of the Nirukta (IV. 19), as :— 


(6) “The regions are called Rajansi.” (N. IV.19.7) 


The word ‘Ratha’ indicates here knowledge or light, which is the 
source of pleasure. The Nirukta supports this view :— 


(7) “The word ‘Ratha’ is from ./Ramh to go or from Stha to 
stand with letters reversed (i.e. Stha+Ra=Ra+Tha) or one 
sits upon it rejoicing. It may be from «/Rai to go or from 
»/ Ras to taste.” (N. IX. 11) 


According to the following quotation from the Nirukta the word 
Vaisyanara means the Sun ! 


(8) “Of Visvanara i.e. of the Sun.” (N. XII. 21) 


There are many verses in the Vedas like this which deal with the 
topic of attraction and support. 


StS 


(6) ta tieg 1” (N. IV. 19) 


(7) “eet aiaa: Raal agamn wasaa fadia 
a «gdai aat V” (N: IX. 11) 


(8) farmareamtftereu 1” (N. XII. 21) 


Rsi Dayananda presented two meanings of this verse under his signature 
in his written disputation with Panditas in Ahmedabad in January 1875 
(A.D.). It is relevant to cite here :— 


“(agea) magma (<a) wedn ar (ada) cama (23:) da- 
anam: (afiar) saamat qawwa: (arda) aamen (aqa) aean Ka 
(faded) samaq (qama qaa) awaa a) enfia faugd maada: 
(uada) safaia n 

(afaen) ada ama: mzs: (da:) gia gmas: (Ada) aiam 
agaa (anaa) aane (fanaa) sāmaa aalr (waai) adsan 
(araa) ga (mga) ajenas aima: aa (arfa) aiaa: na waa 
amma saadad: 11 anaa arad efaa: (Devendra Nath : qami} 
aaea Ht sitaaatxa, Vol. I, page 323), 





THE ILLUMINATOR AND THE ILLUMINATED 


Now we discuss the topic that the Moon, &c., are illuminated by the 


Sun. 


The following verses describe that the Sun illumines the earth and 


the Moon 
(1) 


(2) 


(3) 


(4) 


(1) 


“The earth is upheld by Satya (i. e. Supreme Being). Dyau 
(i. e. the entire light or the shining regions) is maintained by 
the Sun. The Adityas (i. e. 12 months) are made by Rta (i. e. 
the Sun) and the Moon is established in the solar light (Divi).” 
(AV. XIV. 1.1) 
*Adityas (i. e. solar rays) become invigorative through the 
Moon. The earth takes strength through the Moon. And this 
Moon is placed amongst the constellations or stars.” 
(AV. XIV. 1. 2) 
“Who wanders lonely on his way ? 
Who is constantly born anew ? 
What is the remedy for cold ? 
What is the great corn-yessel called ?* (YV. XXIII. 9 or 45) 
“The Sun wanders lonely on its way, 
The Moon is constantly born anew, 


Fire is the remedy for cold, 
The earth is the great corn-vessel.” (YV. XXIII. 10 or 46) 


“aata «fr: gädda at: 1 


aūniftenkatēta fafa AN aafaa: ni” (AV. XIV. 1. 1) 


(2) 


“Ahnen aka: ata gad gt 1 
ad ngage ata ange: 11” (AV, XIV. 1.2) 


G) “m: am dea a/s feasa ga: 1 

feURafeneu asi fa aaga aga u” (XV. XXIII, 9 or 45) 
(4) “qa ga safe aera aA ga: 1 

afafenes Jasi anadi agan” (YY. XXIII. 10. or 46) 
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EXPLANATION 

The earth is kept up in space by the eternal Supreme Being, the Sun 
and the air. The entire light (Dyau i. e. Sarva-prakaśa) is upheld by the Sun. 
Ādityas (12 months) owe their existence to Rta (i. e. time). The solar rays 
(Adityas) are generated from the Sun. The motes and particles are contained 
in the air, Similarly the Moon is indebted to Dyau i.e. solar light as her 
illuminator. Such globes, as the Moon, &c., do not have light of their own. 

The Moon and the other such regions are irradiated with the solar light. 
(AV. XIV. 1.1) 


The solar rays coming into contact with the lunar globe are reflected 
on the earth and become invigorative as they happen to acquire strength— 
inspiring qualities in the under-mentioned manner. The region of space, 
unapproached by solar rays on account of the interception by the earth 
grows rather cold. This region being devoid of the Sun’s rays becomes 
devoid of heat also. (Because of the absence of solar heat and light) the 
lunar rays attain vigour and strength-inspiring qualities. The earth also 
becomes strong and invigorated because of the (such) lunar light or herbs 
called Soma (which are nourished by the Moonlight), For this very purpose 
the Moon is established very close to the constellations and stars. 

(AV. XIV. 1. 2) 


There are four interrogative sentences in the verse (XV. XXIII. 9): 
(1) Who does wander alone in this universe ? (2) Who does shine with his 
own light and who is illuminated again and again (born again and again)? 
(3) What is the remedy for cold ? (4) What isthe great field for sowing 
seeds in ? (YV.XXIII. 9) 


Their respective answers are :— 


(I) The Sun wanders alone in this universe radiant with his own 
light and irradiating others. 


(II) The Moon shines with the light of the Sun and she does not 
retain her own light (she also appears to be born again and 
again). 

(III) Fire is the remedy for cold. 
(IV) The earth is the great field for sowing seeds. (YV. XXIII. 10) 


There are many verses in the Vedas, similar to the above, dealing 
with this topic. 


PERS 





THE SCIENCE OF MATHEMATICS 


(1) “May my One and my Three, and my Three and my Five, 
and my Five and my Seven (and similarly upto Thirty-three) 
prosper by Sacrifice (Yajfia.)” (ŒF. XVIII. 24) 


(2) “May my Four and my Eight and my Twelve (and similarly 
upto Forty-eight) prosper by Sacrifice (Yajria). (YV. XVIII. 25) 


The aboye-noted two verses reveal the Science of Mathematics, i. e. 
Arithmetic, Algebra and Geometry :— 


EXPLANATION 


When the numeral denoting unity is added to another such numeral, 
it makes two, one and two make three, two and two make four, three and 





aaan aan ae aster a Xa aw qada uy 

adem g à adem a asuafaUateea a cefaVafars à aut 

fatafara à avfaUafara à danaa R aa Vna 
à aafaVafara A qaaa A aaa & aaia 
a dafa Unsa à qa Dasa 4 mdg faUnsa à aat meaa n” 
(YY. XVIII. 24) 

This formula enumerates the Stomas, or Hymns of Praise, 


consisting of uneven number of verses. 


(2) adara dst a à ata A grim a à gida g a ee a Rae 
ut Cut & fa Vakna a adialafāra à adlatufara seet- 
AVafara asea Vafaa tī ga Vesa 4 nausea à aaa 
à NVa à genftūnsa A aenkOaed à agram Una 
à agrena Ua Aseka Vasa 4 att Terana n” 

(YV. XVIII. 25) 


This enumerates the even versed Stomas, each number after 
the first increasing by four. 
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three make six; similarly the numeral four, five, &c., occurring in the: 
verses indicate that the Science of Mathematics is evolved by freating th 
figures in different ways such as Addition, &c. 


Moreover, the frequent use of the conjunction ‘Ca’ (i.e. and) suggests 
that there are various other sciences of calculations. We shall not dilate 
upon this topic here because it is quite evident to all that this science has 
been dealt with in detail in Jyotisa, i.e. Astronomy, which is an Anga (limb) 

= of the Vedas. But it must be known (to all) that such verses contain the 
original germs of the science of Mathematics which is the subject of books 
on Astronomy. The science of calculation (i.e. Arithmetic) deals with the 
known and the science of Algebra (Bija) with the unknown and uncertain 
quantities. The following verse indicates that the science of Algebra is found 
in the Vedas as it is hinted upon by the symbols ‘A*-Ka®, &c. 


(3) “A®gna*al yā*hi vistalye? 
Grna®no*-ha*vya'-data*ye ; 
Nithotā* satsi ba*rhi'si*.*” (SY.1.1), (YV. XVIII. 25) 


According to the maxim that one act serves twofold purpose, the 
numerals marked on the letters of the above-cited verse, for indicating the 
accent, contain an illusion to the science of Algebra also. 


In the under-mentioned two verses the (science) of Geometry is 
revealed :— 


(4) “This altar is the extreme limit of the earth. This Sacrifice 
(Yajfia) is the centre of the world. This Soma is the Stallion’s 
genial humour, (and) this Brahma is the highest region where 
the Speech resides.” (YV. XXIII. 62) 


(3) ana a a tad qma genatat 1 
Fda aka atgfu w (SV. I. 1) 
(4) ga Af: gūt aed: gaa aa adq auf: 1 
aa aay aon aredeu Val ae ara: uti eat” 
(YV. XXIII. 62) 
This verse is a good example of figurative or symbolic 
expression, which has been clearly explained in the original by our 
author. Mahidhara wrongly interprets the first foot of the stanza as— 
(Contd.) 
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(5) “What was the rule ? What was the model and what was the 
cause ? What was the clarified butter, what the enclosure, 
what was the metre, what was the Pra-Uga (text), when all 
gods offered worship to God ?” (RV. X. 130. 3) 


EXPLANATION 


The sacrificial altars (Vedis) are made in various shapes, i.e. 
triangular, quadrilateral, circular shape or in the shape of a Syena 
(i.e. a hawk or a horse). By means of creating various forms of the altars, 
thc Geometrical Science was expounded. 


Paridhi or circumference is a line drawn round the parts of the 
earth, farthest from its centre. A line drawn from any point on the 
circumference and passing through the centre is called Vyāsa i. e. diameter 
or the middle line in Geometry. This isthe centre or Nabhi (i.e. navel) 
of the world (the earth or universe). These lines are so called because all 
such lines converge to meet in the centre. The word Y: ajīta also means a 
centre, where all activities or all men meet together. Thus the Soma, i.e. 
Lunar Region, also has Paridhi, i.e. circumference, &c. The rain-producing 
Sun, light, heat (fire) and the air all possess their own circumferences; thus 
they produce (the requisite) velocity. Their (of the Sun, air &c.) energy 
(Retas) in the form of medicines is widespread. 


Brahma is the circumference of the speech. [Here the words Paramam 
Vyoma (i.e. the highest region) figuratively mean Paridhi or circumference). 
(YV. XXIII. 62) 











(Contd. from page 201) 


“the place where gods visit men—the place meant heaven” The 
Stallion means here Dyaus whose genial humour is the fertilizing rain 
which impregnates the earth, The Brahma who is the store-house of the 
Vedic learning and who recites the texts of the Veda is described here as 
the Abiding place of Speech. 


(5) meta aa afar fin framari fanaa aefa: g alia 1 
ore: finite sii feed agar laara fara 11 (RV. X. 130.3) 


(a) Prama : Rule, Authority (Sayana), correct cognition (Daya- 
nanda). 


(b) Pratimā : Model, Limitation (Sāyaņa), 


SCIENCE OF MATHEMĀTICS 


There are following questions (put in this verse) :— 


What is Pramā (i.e. correct cognition) ? Who is its owner? Wh 
is the intellect essential for obtaining true knowledge ? 


What is Pratima (i.e the standard of measurement)? Who do 
measure and count all ? 

What is Nidana (i.e. the cause)? What is Ajya (essence like ghe 
in this world? What is the Ultimate Reality—the Worth Knowing or tl 
Destroyer of All afflictions—and all Bliss ? 

What is Paridhi (i.e. circumference) i.e. the mainstay of the world 
Paridhi is a line running round a spherical object. 

What is Chandas (i.e. independent object) in this world ? 

What is Pra-Uga (i.e. Praiseworthy) ? 


The answers to these questions are :— 


The Supreme Lord, Whom Devas (i.e. the learned) worshipped, d 
and shall worship,is Prama (correct cognition) and He alone knoy 
everything as it is. He is the Measurer (Pratima) of all. In this way th 
answer should be made applicable to all remaining questions by proper! 
construing the words. (RV. X. 130.3 


Here also the word Paridhi (i.e. circumference) clearly refers to th 
Geometrical Science. This science has been expounded in detail in book 
on Astronomy. 


The Vedas contain a number of stanzas dealing with Mathematic: 





PRAISE, PRAYER AND WORSHIP OF GOD, SUPPLICATION 
TO HIM AND RESIGNATION TO HIS WILL 


The topic of glorification (Stuti) has already been dealt with in the 
verses commencing with “Yo Bhūtam Ca” etc. and it will be taken later on 
| also. Now, we explain the subject of prayer :— 


The following verses deal with the adoration and prayer of God :— 


(1) “Thou art splendour, give me splendour; Thou art virility, 
give me virility ; Thou art power, give me power ; Thou art 
energy, give me energy; Thou art wrath, give me wrath; 
Thou art forbearance, give me forbearance.” (YV. XIX. 9) 


(2) “May Indra (Glorious Lord) make my senses strong; may 
He support us. May Maghayan (i.e. Lord of Riches) extend 
our riches. May our desires be truthful. May our wishes 
be accomplished.” (YV. II. 10) 


(3) “O Agni (Effulgent God)! Make me possessor of discriminative 
understanding (Medha) by bestowing on me that wisdom which 
the learned (Devas) and the Protectors of society (Pitaras), by 
Thy Grace, attain to.” (YV. XXXII. 14) 


EXPLANATION 


O Supreme Lord! Thou art splendour, i.e. Thou shinest forth with 
Thy qualities of infinite knowledge etc., make me repository of light of 
unlimited knowledge. O God ; Thou art Virya (virility), i.e. Thy prowess 
is infinite, kindly bestow upon me determined vigour and activity of body 


(1). aatia dāt af af Aeaf ad at afg aena as afi afg 1 
ADAN wi af agta aq att āfe adisha «et atk afg 1 


(Yr. XiX. 9) 
(2) adafa sfad deraenta «i amala: aA | 
aera gaaf: gem a: aena: N (YY. Il. 10) 
(3) at šai dam fradatartā 1 


aai amu Haas Beha Se caret 1 (YV. XXXII. 14) 
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and mind. O Lord of the Highest Might! Thy strength is infinite, kindly 
grant me the best and excellent valour. O Lord! Thou art Energy, endow 
me with the strength of truth and knowledge. O Lord! Thou art Wrath, 
ie. in Thee there is righteous indignation towards the wicked, grant by Thy 
grace that indignation to me also. O Lord of Forbearance! enable me to 
endure pain and pleasure with equanimity. Be pleased and graciously 
grant me these virtuous qualities.” (V. XIX. 9) 


O Indra ! (i.e. Most Prosperous God) Make my all senses, i.e. ears 
etc. and the mind the most superior. Most graciously protect us and bless 
us with all good things of the world. Thou art, O Lord, the Home of all 
Treasures of the Highest Wisdom, etc. May it be Thy pleasure that the best 
riches such as the glories of empire be beneficial for us and may we be able 
to attain them. 


God ordains that men should strive to achieve these good qualities, 
O God! May our desires, through Thy grace, be successful. May our 
aspirations to participate in the administration of world-empire be never 
frustrated. (YV. II. 10) 


O Self-Effulgent God! Make me today master of superior and 
steady discriminative understanding, which is constantly sought after by the 
learned (Devas) and the wise (Pitaras). The meaning of the word ‘Syaha’ 
(occurring in this verse) is explained by the author of the Nirukta under the 
heading of “Syaha-Krtayah’ as :— 


(4) “What is Svåhå ? ` (Because it refers to a statement) which is 
rightly spoken, (Su-dhd, from the root Vad to speak) ; or 
because it is spoken by one’s own speech (Sva-vdk-dha) ; or 
itis spoken to one’s own self (Svam-dha); or a rightly refined 
oblation is offered.” (N. VHI. 20) 


(4) “gga eagetaa 1 gH a, en ary gA ar, 
eq srēfa at, agi gaia <i.” (N. VIII. 20) 
The meaning of these lines is not very clear. Our author 
has rightly made an attempt to explain it as above. Durga explains it in 
the following words— 


“g—gre-argfa at) aerate 1 a eat amea ggi 1 
agM GH | ea RRA AAT” (Contd.) 
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According to this, ‘Syaha, means (Su+aha) that all should always 
utter sweet and eloquent words which may be pleasant and beneficial ; 
or one should express in words what he intelligently feels or what his inner 
voice says. (Sya+Vak+Aha) or they should regard (call) what really 
belongs to them as their own (Svam+Prati+Aha) and they should not 
claim what belongs to others. They should offer oblations into the fire 
after purifying (refining) them rightly and carefully. (YV. XXXII. 14) 


(5) “Strong be your weapons for driving away (your) foes ; firm d 
for resistance let them be. Yours be the strength that merits 
praise ; not (the strength) of a treacherous mortal.” 
(RV. I. 39. 2) 





(Contd. from page 205) 
Professor M Winternitz makes the following observations about 
“such” words — 


“Finally, there is yet another kind of ‘prayers’, as we cannot 
help calling them, with which we meet already in the Yajurveda, 
and with which also at later periods, much mischief was done. They 
are single syllables or words which convey no meaning at all, or whose 
meaning has been lost, which are pronounced in the most solemn 
manner at certain places in the act of sacrifice, and are regarded as 
immensely sacred, There is, first of all, the sacrificial cry ‘Svaha’ 
which we usually translate by ‘hail’, with which every gift for the 
gods is thrown into the fire, while the cry ‘Svadha@’ is employed 
in the case of sacrificial gifts to the fathers. Other quite unintelligible 
ejaculations of the kind are Vasat, Vet, but above all the most sacred 
syllable “Om”. (History of Indian Literature, Page 185) 


Mr. M. Winternitz, being a foreigner, seems to have no 
precise knowledge of Vedic tradition. He maintains that these words 
“have no meaning at all”. The height of it is when he includes the 
most popular and the most Sacred syllable “Om” in this list; which has, 
so widely, clearly and positively, been explained in Vedic and later 


scriptures. 


(5) fan a: angan gr Ag sa tam | 
genga aadi gila ar Ardea aa: n (RP. 1. 39. 2) 
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(6) - “Overflow for food (Ise), overflow for strength; overflow 
for divine knowledge ; overflow for warrior-valour ; overflow 
for Heaven and earth. Thou, O Duteous One, art Duty 
(Dharma). Innocent one, establish in us manly valour ; 
establish the people.” (YV. XXXVIII. 14) 


7. “May that my mind, (the sole) illuminator (of the sense 
organs) which illuminate the objects of senses, which in the 
waking state flees far (to various places and different objects) 
and during sleep returns to the internal sense, be always 
actuated by righteous resolves.” (YV. XXXIV. 1) 


(8) “May my strength and my gain, and my inclination, and my 
influence, and my thought, and my mental power, and my 
jogs Agence (prosper by Sacrifice e.g. Yajiia).”’ (YV. XVIII. 1) 


(6) 38 Naas Naa aat Maa rata farses aralgtrātvai 
faa. mail gant Heat gp aug aa amu za alta 
faat ama 11 (YV. XXXVIII. 14) 


(1) asma gaala dd ag gara aia | 
qi ae fasi fa arī ua: fradeedarg i (YV. XXXIV. 1) 


(8) anm à saai à safa Ti 
sfafera A Aam H ag Ho n (YP. XVIII, 1) 


The purport of all these stanzas has been explained in detail by 
our author in the text. 


(a) Regarding the verse (7) it may be noted that the first 
six verses. of the Yajurveda (XXXIV) constitute a Hymn regarded as 
an Upanisad and called Siva-Samkalpa (i. e. Right Resolves) from the 
concluding words in each stanza. 


(b) The book XVIII of the Yajirveda contains the formulas 
for the performance of the ceremony called ‘‘Vasor-Dhara’’, “the stream 
or shower of Riches”, a sort of consecration Service of Agni, i.e. God as 
King on the completion of the Fire Altar which is identified with him. 
The Sacrificer offers an uninterrupted series of four hundred and one 
oblations of clarified butter poured from a large ladle of Udambara 
wood, while the Adhvaryu recites the formulas which are to gain for 
the Sacrificer all the temporal and spiritual blessings therein indicated, 
Such is the tradition of the Ritualistic school. 
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EXPLANATION 


This verse (No. 5) contains God's Blessings to mankind. ‘‘O men, 
may your arms and weapons e.g. fire-arms (Agneya Astra), guns 
(Bhušandi), and cannons (Sataghni); bows, arrows and swords etc., through 
My Grace, be fast and firm. These arms be strong and laudable and may 
bring about the defeat of your enemies (Parāņude). May they be potent 
enough fo resist and paralyse the foes, Let your armies be exceedingly 
efficient and well equipped and strong. Let your world-wide administration 
flourish safely. Your foes who perpetrate evil deeds and who resist you be 
routed (in the battle). But this Blessing of Mine is only for persons who 
adhere to the truthful conduct and not for them who are addicted to injustice 
and treachery. The idea is that I (God) never bless those persons who 
commit evil acts and are unjust. (RV. 1. 39, 2) 


O God! make us independent, strong and happy so that we may 
entertain noble and high aspirations (Uttama-Iccha) and acquire most 
nourishing food (Anna), Endow us always with untiring and unflinching 
zeal and courage so that we may be able to exert ourselves to the best of 
our efforts for the attainment of a Brahmana’s rank, with a view to achieving 
the knowledge of the Vedic Lore. Makeus bravest of the brave and 
imbibe us with the spirit of a Ksatriya so that the world-wide empire accom- 
panied by the sovereign power may be achieved. May we be able to obtain 
efficiency in scientific and mechanical sphere. May we do good to all man- 
kind like the Sun, the fire, etc. which are serving the universe by supplying 
it with light and contributing to its welfare. O Lord of Justice and Piety, 
Thou art just, make us also lover of justice and righteousness (Dharma). 
O Universal Benefactor! Lord! Thou art Ameni (i.e. free from malice 
or ill will). Make us also friends of all and devoid of feeling of enmity, 
Bestow upon us O Lord! highly lawful good government and precious 
things (Vymnani). Similarly make good Brahmanas rich in Vedic learning, 
good Ksatriyas possessing administrative instincts and good Vai$yas, 
i. e. good citizens. In short make us home of all good qualities and give 
us strength enough to realize all our desires and aspirations. 

(YF. XXXVIII. 14) 


The mind of a man flees far (to distant places and different objects) 
in his wakeful state and presides over all his senses and retains shining 
qualities of (brilliant) knowledge etc. (In the same manner)in his sleepy 
state also it takes cognizance of many bright (Daiva) objects. In the state 
of Suşupti (i.e. deep and dreamless sleep) it experiences absolute and divine 
(Divya) bliss. By nature it has far-reaching hold (Duram-Gama). It isa 
light or illuminator, (Jyoti) of all the sense organs or the Sun etc. (Jyoti 
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Sam). This mind is a unitive (force). O God ! may this mind of mir 
—(the basic) instrument of thinking faculty—have righteous, pious an 
beneficent resolves. (YV. XXXIV.) 


Similarly the verse occurring in the 18th Chapter of the Yajurved 
“Vajasca me” etc. ordains that the Vedas enjoin that all possessions shoul 
be surrendered to God. It is, therefore, established that for all desire 
objects including the highest attainments, e g., emancipation and ordinar 
things like food and drinks only, God is to be invoked. (YV. XVIII 


(9) “May life succeed through sacrifice (Yajīta). May vital ai 
thrive by sacrifice. May the eye thrive by sacrifice. Ma; 
the ear thrive by sacrifice. May the voice thrive by sacrifice 
May the mind thrive by sacrifice. May the Self thrive b 
sacrifice. May Brahma thrive by sacrifice. May light succee: 
by sacrifice. May Svar (i.e. happiness) increase by sacrifice 
May the hymn thrive by sacrifice. May sacrifice prosper b) 
sacrifice ; and land and sacrificial text (Yajur), and verse o 
“praise (Rk) and Sama, the Brhat and Rathantara. O God: 
(ie the learned), we have gone (i.e. achieved) to light. We 
have become the children of Prajapati. We have becom 
immortal.” (Y. XVIII.29 


EXPLANATION 
Here the word ‘Yajiia’ according to the Šatapatha means ‘Visnu’ :— 
(60) “Yajiia is verily Visnu ” (SB. 1.2.13) 


Visnu is (synonym of) God as He pervades (Vevesti-Vyapnoti) the 
entire universe. O men! dedicate your entire life to achieve communion 


(9) “agiit serait awit aaa mengi aģiāt Sega ahs aña 
metat amaña meai adi AA GITARA aaa mei aan 
aaa megat sala mera Dea Herat WS aaa di gt 
ki memar Leite adu Re a aad u get WAAL 
a 1 eazar AAJA AAA ATTA: A aqa ša rangi: 11” 

(YF. XVIII.29) 


(10) "art ā frem: 11” (SB. 1.2.13) 


Here the verb ‘Kalpatam’ is derived from the root ‘Klpa’—to 
succeed, prosper and thrive. 
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with God through Yajīta (Sacrifice). May we, in order to express our 
gratitude to Him, surrender to God all what we have e.g, Pram: (breath), 
sight, speech (Vāk) (i.e. the senses), mind (i.e. thinking faculty and know- 
ledge), saul, the characteristics of a Brahmana—the performer of sacrifices 
and at home in the four Vedas, Jyoti (i.e. the light of the Sun etc.), Dharma 
(ie. justice), Svah (happiness), the earth—the subsistence and support of all, 
Yajiia (e.g. ASyamedha etc ) or arts and sciences, Stoma (i.e. collection of 
praises), the study of the Yajurveda, Rgveda, the Samaveda and (the 
study of the Atharvaved1) which is indicated by the particle ‘Ca’ (i.e. and), 
the enjoyment of the fruits of great enterprises and the results of scientific 
and mechanical activities. 


By doing so, the most merciful God will bestow upon us the highest 
bliss. Thus we shall be shining with (the glow of) pleasures and shall 
attain the highest bliss of emancipation. May we be the subjects of the 
Prajap.ti (i.e. the Lord of mankind) and may we never recognise any human 
being as our king except God. May we always speak truth and gather 
courage and zeal to abide by the will of the Lord with utmost efforts. May 
we never transgress Thy will but remain in Thy service with filial love. 

(YV. XVIII.29) 

















ta 


WORSHIP 


The following verses ordain that God alone is to be worshipped by 
mankind :— 


( 


~ 


1) 





“The wise concentrate their minds ; they perform sacred rites 
for the propitiation of the intelligent, great, adorable Savitar 
(i.e. Creator) : he alone, knowing their functions, directs (all) ; 
verily great is the praise of the Divine Creator.”* (RV. V.81.1) 


“‘Savita (i.e. the Creator or Impeller), first of all making (the 
wise) concentrate their minds and thoughts for (the realisation 
Of) reality and showing (them) the light of Agni, bore them 
up from the earth.” (YV. XL1) 


Note :—It has been my best effort to give the faithful translation of 


(1) 


(2) 


In 


the Vedic verses throughout this work, keeping also in view 
Dayānanda's rendering given in his explanations in this work. 
But I have never sacrificed the original sense, which naturally 


in certain cases resulted in variant rendering. 


grag Ad ga grad fad fast finer aga faafaa: 1 
fa gat 2a aman sad žaru ufag: aitszfē: u 
(RV. V.81.l; YV. X01) 
| À 1 1 1 
goa: ai anearata afaat faaa 1 
aasdtiatiad gaen sea n (YY. XL1) 


this and the following verses of the Yajurveda (XI) are con- 


tained, according to Mahidhara, formulas for the construction of Altars 
or hearths for the various sacrificial fires and first and chiefly for building 
up with about 10,800 bricks, all laid with special consecrating-text, the 
Uttara Vedi or High Altar which represents the universe and is identified 
with Agni himself, This ceremony, called Agni Cayana, requires a year for 


(Contd ) 


a1 
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(3) “By impulse of God Savitar, we with our mind concentrated 
upon, strive, with (all our) might to win Bliss (of emanci- 
pation).” (YV. XI.2) 


(4) “Savita, having impelled Devas (i.e. the wise) to go to light 
and to win the highest bliss with brilliant thought who create 
the lofty light (of knowledge in the world), urge them on their 
way.” (YV. XI.3) 

(5) “Iyoke with your prayer ancient inspirations: May glory 
come to you as (to a man) on the way of the wise. Let all 
Sons of the Immortal One, hear it, who have resorted to the 
bright regions.” (YV XI.5) 











(Contd. from page 211) 
its completion and is of corresponding importance. The High Altar is con- 
structed in the shape of an outspread bird, probably an eagle or a falcon. 
But allthis is not admitted by Dayananda whose main considera- 
tion is the import of the Vedic words. The Vedas, according to him, 
are not wedded to the Mimansakas (the Ritualist school) alone. 
(3) "araa waar ad ier afag: aa) 
aata maa tv” (YV. X1.2) 
(4) “aaay afsar faa agat faa faa 1 
andà: mfa: aga sagata ara uv” (YF. X13) 


é fat Stel L - A 
(5) ‘gm at wat gai adifafareitā gg geina at: 1 

qasa fara agaca gaisa à aralfa fenia ara; 11” (YV. XL5) 

Also found in RV. X.13.1. 

(a) Vam : Of you two. According to Mahidhara it refers 
to the Sacrificer and his wife. According to 
our author, Ujāsanā-Prada (i. e. the teacher of 
worship) and Updsand-Grhita (i. e. the worshipper), 
are meant here, 

(b) Brahma : Inscription. According to Mahīdhara, the vital 
airs, the seven sages and Brahmanas who are 
engaged in the holy work. Dayānanda rightly 
interprets it as “God”, (Contd.) 











mntrated 
manci- 
7. XI.2) 
o light 
) Create 
1 their 
" X13) 
glory 
Let all 
to the 
X15) 


con- 

son. 

dera- 
him, 


4- 


WORSHIP 
EXPLANATION 


The idea here is that the wise (Viprah) Yogins— the worshir 
God, fix their minds on and attain communion with the Omniscie 
who created this whole universe and is Vayuna-vit, i.e., who stands 
to the good and evil actions or thoughts of all beings and also know 
created beings. He is one without a second—Omnipresent and All Kno 
Nothing is superior to Him. He is the light of the whole universe a 
created it. All men under all circumstances should offer prayers 
In this way, the individual souls become able to approach Him (ie. 
communion), (RV. 


Savita (i.e. the inspirer God) very graciously is pleased to 
(Upa-yunkte) to Himself the minds and intellects of the persons whc 
to realise in meditation (Yufjanah) the reality of Divine Existence a 
knowledge, %c, The Yogin (ie. a meditating worshipper) having 1 
the self-effulgent (Agni) and all-illuminating (Jyoti) nature of God 
(Adhya+Bharat) Him in his soul (ie. mind). It should always bi 
in mind that this is the distinguishing characteristic of a (real) Yc 
this world. (YV 


May all human beings relish such aspirations as the following :- 


May we seek to reside in the infinite glory (Devasya) and li 
(spiritual) prosperity of the self-effulgent Lord—the bestower of (e 
happiness and the indwelling ruler of all (Antar-yamin) with our 
senses purged (of all blemishes) through Yoga and through developec 
powers. In this way may we attain the bliss of emancipation. (YV. 


His blessings are bestowed upon you when you adore Him, the E 
Supreme Being, with undivided devotion and earnestness of the soul. 
your fame go far and wide like that of the learned in the paths of righ 
ness. Those worshippers who abide by His will and serve Him—the Al 
and the eternal Lord, are capable of doing virtuous deeds of wisdon 


(Contd. from page 212) 
(c) Sāyaņa renders it :— 


“I load you two with sacred offerings, repeating an an 
prayer ; may the sound (of your approach) reach (the gods) like the 
of the worshipper ; may all the sons of the immortal (Prajapati) 
reside in the celestial regions hear (the sound),”” 
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conviction and worship and to make happy regions or births—their abode. 
May you, the teachers and the learners of worship listen to this carefully. 
He is accessible to you only when you worship Him in this way. God thus 
promises to the teacher and the learner of worship. (YV. XI. 3 & 5) 


(6) “The wise, with minds devoted to Devas, the skilful (Sirah) 
bind the traces fast (with God) and lay (the mental) yokes on 
(distinctly) separate (aspects) (ie. keep their minds away 
from worldly objects). (XV. XII.67) 


(7) *Lay on the yokes and fasten well the traces: formed in the 
furrow, sow the seed within it Through song may we find 
hearing fraught with plenty ; near to the ripened grain 
approach the sickle.” (YV. XII.68) 


EXPLANATION 


The learned (Kavayah) Yogins, who have acquired clear perception 
(Krānta-daršana) and whose intellect has become pure and placid and who 
have had the power of concentration of the mind, seek to subdue their 
(Sirah i.e. Nadis) the arteries, veins etc , for the glorification and adoration 
of God through the process of yogic exercises, ie., they practise to realise 
the existence of the Lord in them and extend (Vitanvate) their activities in 
accordance with the science of Yoga. Such persons easily (Sumnayā) 
achieve the rank among the learned (Deva) Yogins and enjoy the Supreme 
Bliss. (YV. XII.67) 


O Yogins ! enjoy fully the supreme Bliss, obtainable at the stage of 
communion with God through Yoga and the Bliss of final emancipation 








(6) “att gsafa gadi gat fa aaa gaat 
atch 234 graut u” (YV. XII.67) 
(1) "zaga Ña faga aged g MA agag AA 1 i 
faa afte: aaus adasgega: uggtuta u” (YV. XII. 68) 
According to Mahīdhara, the whole chapter (YV. XII) deals with 


formulas relating chiefly to the treatment of Ukhya Agni or Agni of the 
Fire-pan and preparation of Ahayantya Fire-Altar. 


The above English rendering is based on the Ritualist school. 
Dayānanda's explanation is quite different fiom this and is based on the 
actual text. 
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and enhance (Vi-tanudhvam) the activities of worship by meditating upoi 
God in arteries (Sirah) etc. which are regarded as the seat of vital air 
(Prana). Thus having purified the inner senses (Antah-karana), sow (Vapat. 
i.e. Vapata) the seeds (Bījam) of Vijītāna (i.e. perfect and absolute know 
ledge) through yogic worship in the Yoni (i.e. in the causal body or soul) 
where the highest bliss resides by performing yogic worship and makin; 
yourself at home in the Vedic lore (Gira i.e. Veda Vani). May the fruitior 
of Yoga be soon (Srusti) achieved (lit. reached) by us through the grace o 
God, i.e., may the communion with God, through the process of Yogic 
practices be directed to us fully (A +/yat). These yogic activities are verily 
destructive of all pains (Srnyah). Here the word ‘It’ is used in the sers: 
of ‘verily’. These activities are also Sabharah (i.e. endowed with peace 
and tranquility, etc. 


The meaning of the words "Srusti” (ie. soon) and Syni (i.e. destroyer, 
are supported by the following evidence from the Nirukta :— 


(a) “Srusti isa synonym of ‘soon’.”’ (N. VI.!2) 


(b) “Srni is twofold—destructive as well as constructive.” 
(N. XIII.) 


(8) "Let the propitious and mighty Twenty-e'ght together bring 
me out my (share of ) profit. 


May I attain profit and riches. Riches and profit may I 
attain. Adoration be to Day and Night.” (AV. X:X.8.2) 


(9) “Stronger than Malignity (Arati) art thou, O Indra, Lord of 
Might (Saci), calling Thee Master, Supreme Ruler, we pay 


‘our homage to Thee.” (AV. XIII.4.+7) 
(a) “afa fas ara 1” (N. VI.12) 
(b) “afafgfaat wafa ant a gata n” (N. XIII.) 


(8) “amimi ia amit ag att arg À 
aM a dēt Ai gadā a dā ahi g adisgterateatacg 11” 
(AV. XIX.8.2) 
(9) “yama: wear: aftraftaifa a: cafes eatea aaa n” 
(AV. XII1.4,47) 
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(10) “Adoration to Thee whom all (should) behold. Regard me, 
Thou, whom all regard.” (AV. XIII.4.48) 
(11) “With food and fame, and vigour with the glory of spiritual 
splendour. (Brahmana-Varcosena).” (AV. XIII.4.49) 
EXPLANATION 


O Supreme Lord! may the Twenty-eight substantives viz. ten organs 
of sensation and action, ten Pranas (vital airs), the mind, the intellect, 
consciousness, Ahajkara (i.e. egoism), knowledge, instinct and bodily 
strength, be beneficial and bliss-inspiring (Sagmani) through Thy grace. 
My days and nights (Aho-rātra) be elapsed in the (noble) act of Thy 
glorification. Graciously enable me to acquire Yoga (i.e. security of 
possession) from Ksema (i.e. the prosperity already acquired) and from 
Ksema to Yoga. May O Lord! you help and succour me. I constantly 
offer you homage of reverence. (AV. XIX 8.2) 


The (foregoing) and the following verses are from the Atharvayeda :— 


O Indra (i.e. Lord of prosperity)! Thou art the Lord of Saci (i.e., 
creatures or speech or activity) and because of Thy Omnipotence and 
Excellence Thou surpassest (Bhayan) all exceedingly. Thou art the destroyer - 
(Satru i.e., Satayita) of the harmful speech (Aratych) and action. Thou 
art omnipresent (Vibhu) and Almighty (Prabhu, i.., Samartha). May we 
worship (Upasmahe) Thee, alone, in the aforesaid way. 

The word ‘Seci’ is read in the list of synonyms of speech vide 
Nighantu (I. 11). This word also is enumerated in synonyms of Karma 
(action) vide Nighantu (II. 1) This word *Sacī' is again read in the list of 
synonyms of creatures vide Nighantu (III. 9).* 


(10) aktā meg owa cet at asa |” (AV. XIII.4.48) 
(11) “arma amat Acar meaa V” (AV. XIII.4.49) 
* This statement is partially not correct. In the Nighantu (III. 9) 
we read :— 
“mat | Mari aga | afaetfa garam sanaa n” 


Thus according to this guotation (referred to by our author above) 
the word ‘ac? means intellect and not creatures as stated above. The 


(Contd.) 
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God ordains, “O men! behold (i.e. understand) Me, by means of 
worship and behave (like a man who) knows Me. Let a devotee understand 
(this) and say, ‘O Lord of infinite knowledge ! may I make always obeisance 
to Thee’. (AV. XIII.4.47 and 48) 


O Supreme Lord ! graciously watch over us and for this purpose we 
adore Thee always. May we always be rich in food (Anna-adyena) and the 
glories of empire. May the real fame (Yasa) born of the performance of 
good and excellent deeds be ours May we attain glory (Tejas) and fever 
be oppressed and dependent but always (intellectually or physically) powerful 
and may we acquire complete and full knowledge (Brāhmaņa-Varcasena). 

(AV. XIII.4.49) 


(12) “We worship Thee, regarding Thee as strength, power, might 
and all-conquering.”’ 
or 


“We adore Thee, knowing Thee all pervading, all knowledge, 
all glory and all force.” (AV. XIII.4.50) 


(13) “We worship Thee, regarding Thee as Omnipresent, self- 
effulgent (4runa), lovable (Rajata) and Lord of riches (Rajas).” 

or 
“We pay homage to Thee calling Thee red-power, the silvery 
expanse.” (AV. XIII.4.51) 


(14) “We adore Thee calling Thee vast, wide, the good, the 
universe.” (AV. XIII.4,52) 








(Contd. from page 216) 


word Prajītā seems to be confused with Praja. Up to the fifth edition we 
find “ssIAIAg” reading here but in the Satahdi edition, it is corrected as 
“satatag’ and it continues up to the 9th edition. But our author explains 
it as *'(med1:) Sattar awat: stot at afa:”. This indicates that he accepts 
stat: and not “saat” reading here, Dayānanda must have got a MS of 
face (II. 2) with Sa: reading. 


(12) “area art we: ag sia clot aaa V” (AV. XI11.4.50) 
(13) “arà atvi wat ta: ae sf dateng gam i” (AV. XII14.51) 


(14) “sa gu: gada ela aang aug 1” (AV. XIII.4.52) 
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(15) “We worship Thee calling Thee extensive, compass, width, and 
universe (or light).” (AV. XIII.4.53) 


EXPLANATION 


O Supreme Being! Thou art all-pervading tranquil as (deep) waters 
(Ambhah) ; the life of life, knowledge itself (Amah), the adorable (Mahah), 
greatest of all, the tolerant. Knowing that Thou art such, we offer 
adoration to Thee. Here the word *Ambhaļr is derived from the root Āp/y 
with suffix Asun to it. (AV. XIII.4.50) 


The word ‘Ambhah’ has been explained in (the previous verse) already 
Here its repetition is to show respect. Thou art O Lord! Ambhah (i.e all- 
pervading etc.), Aruna (i.e. the self-effulgent), Rajata (i.e. lovable and all 
blissful), Rajas (i.e. Lord of all worldly riches) and Sahah (i.e. bestower of 
the power of toleration). We offer adorations to Thee, i.e., may we never be 
separated from you and never worship anyone else. (AV. XIII.4.51) 


Thou art O Lord ! Uru (i.e. almighty), Prthu (i.e. omnipresent), Subhu 
(i.e. penetrating all objects through and through) and Bhuvah (i.e. being vast 
as space the abode of all). Knowing this that Thou art such we glorify Thee. 
The Word ‘Uru’ occurring here evidently means ‘immense’ and ‘many’. (Vide 
Nighaņtu MI. 1).* (AV. XIII.4.52) 


Thou art O Lord! Prathah (i.e. the spreader or creator of the whole 
univers=), Vara (i.e. the best of all), Vyacah (i.e. one who knows this world 
in all its multiforms), and Loka (i.e. to be realised by all or causing others 
to perceive). We invoke Thee, O Omniscient Lord ! who art of such form. 

(AV. XIII.4.53) 


(16) “The circum-stationed (Pari-Tasthusah) associate with (Indra), 
the mighty, (Vradhna) the indestructible (A-rusam), the moving 
one. And the lights are shining in the sky.” (RV. 1.6.1) 





(15) “sat att «gūt wim af elated aan 1” (AV. XI1.4.53) 
Ceti gai ger afer sfa gremagmanf (Nighantu 11.1) 
(16) ‘gece ades ara aged: 1 
aa daar fa un”? (RV. 16.1) 


This yerse is obscure, (Contd.) 





4 





WORSHIP 21 


This verse can be interpreted in the following many ways :— 


(First meaning): The learned Yogins attain spiritual communioi 
(Yun jaīīti) with the Omnipresent Lord who perfectly knows all thing 
(Sarvajīta) or men (Tasthusah), who is A-rusa (i.e. one who injures none an 
hence merciful) and Bradhna (i.e. giver of immense bliss through devotiona 
knowledge and meditation). They shine (Rocante) with the acquisition © 
the highest bliss and becoming illuminated themselves reside in Him who i 
self-effulgent and light of the entire creation. 

(Second meaning): All the regions and all the objects (Tasthusah 
are attached to (and made firm) by the Sun (Bradkna) who is a mass o 
fire (Arusa) and moving himself sets others in motion (Carantam). Bein; 
illuminated (Roccnzh) all shine in His light (Divi) (in the bright sky). 





(Contd. from page 218) 





(a) Pari-Tasthusah : Standing around. Sayana explains it as “The 
living beings of the three worlds.” Probably *'Maruts” 
Indra’s constant companions. (Griffith). Thus according tc 
Sayana “people of the three worlds associate with Indra” 
Here we find three epithets. Of the three first objects, the 
text gives only the epithets—Bradhna, the mighty, to whict 
Sayana adds Aditya, the Sun; Arusa, the non-injuring, tc 
which Fire is supplied; and ‘Carantam’ means the moving 
one, an epithet of Wind. 


The last phrase is complete : "Lights are shining in the sky”. 
Sayana’s additions are supported by a Brāhmaņa  whict 
explains the epithets as equivalent severally to Aditya, Agn 
and Vayu, 


‘sat at afaa asa: aftaat ass: agat ata 1” (SB. XIII, 2) 
The identification of Indra with the three implies his supre: 
macy— his Parama-aišvarya-yattva, but the text says they joir 
(Yuñjanti) ; and does not appear exactly whom, for Indre 
is not named here. Only the succeeding stanzas mention the 
name of Indra. Dayananda has hinted upon the correct 
meaning. He beautifully interprets this verse and offers thre: 
explanations—all logical and significant. He cites authoritie: 
to justify his renderings, 
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(Third meaning) : The devotees unite with the Self-effulgent (Divi) 
Supreme Lord taking delight (Rocanāļ i.e. Ruci-mantah) in Him and their 
vital breath (Prana) through the process of Pranayama (i.e. control over 
breath) shines in God (Divi) with the effulgence of the bliss of Moksa. This 
breath penetrates in all vital parts of the body (Carantam) and causes the 
growth and development of all limbs. 


The following pieces of evidence are cited here to Support these 
interpretations :— 


(a) The word ‘Tasthusah’ means “a man”, vide Nighantu II. 3.* 


(b) The word ‘Bradkna’ is enumerated in the (list of) synonyms of 
‘great’, vide Nighantu III. 3. 


“The sun verily is Bradhna. This is also Arusa etc.’ (SB. XIII. 2) 
Thus states the Satapatha. 


The Prašņa Upanisad says :— 


“The Sun, verily, is Prana (i.e. life); matter, indeed, is the 
moon. Matter (Rayi) verily is every thing here, both what is 
formed and what is formless. Therefore, material form 
(Marti) indeed is matter.” (PU. 1.5) 


There is none greater than God. Hence, the word ‘Bradhna’ meaning 
‘great’ is taken to mean God, in the first interpretation. 


In the second interpretation, it (i.e. Bradhna) stands for the Sun 
according to the Satapatha, 


(a) "agri amy gata aaa: | fa aeaa: gsus la 
asafaufa agaaa |” (Nighaņtu II. 3) 


(b) “FBR. AeA afesfefa aga: usafamfa ngana | 
(Nighantu I. 3) 


‘erat at mfa) assegaai gates cariem Aea 
Rai |” (SB. XIII 2) 


“mka g d mont fata raut: faat gag ad urgd arg a 
amq giaa Tft; n” (PU. 1.5) 
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In the third rendering it (i.e. Bradhna) is taken as Prana (i.e. breath) 
according to the Praśna Upanisad. The Bradhna and Arusa are included 
in the list of synonyms of horse also in the Nighantu but that meaning 
cannot be accepted here in this Mantra as it would run contrary to the 
meaning assigned to it in the Satapatha. It is also opposed to the etymologi- 
cal meaning (Mūlārthu) of the words. One word can have various meanings 
(but all of them cannot be taken at one particular place). 


Professor Max Miller takes the word Bradhna only in the sense of 
‘horse’ in his English translation of the Rgveda. It is based on delusion, 
Acarya Sayana’s interpretation of this Mantra is partially correct, where he 
takes this word to mean the Sun. But the source of Professor Max Miiller’s 
rendering is untraceable in the world (lit.—in the sky or in the antipodes). 
Hence it is inferred that it is a creation of his own imagination. Conse- 
quently it is of no value and authority.* (RV. 1.6.1) 


Now we shall write (ie. explain) the method of performing worship 
or meditation :— 


One should find out a place, clean, neat, pleasant and solitary, and 
then purging the mind (of all impurities), becoming self-composed and quiet, 
subduing and concentrating all the senses and the mind, and contemplating 
upon the Supreme Being, Who is All-Existence, All-Consciousness, All-Bliss, 
the Indwelling Ruler, and Just, and properly offering adoration and prayer 
unto Him, he should again and again fix his (mind and) soul thereon. 


The great sage Patafijali in his aphorisms (on Yoga, i.e., in Yoga 
Daršana) and Vyasa in his explanation thereon have prescribed the following 
process of worship :— 


(2) “Yoga is a suppression of mental operations (Vrttis).” 
(Y DT:12) 


* This verse has Š/esa or Paronomasia (double entendre) as a figure 
of speech. In the commentary on the Ķzvela our author gives only two 
meanings instead of three :— 

This verse has also been explained in the Satyartha Prakasa 
(p. 475). The Devata of this Mantra is Indra and not the horse. 


Indra nowhere means a horse. 


(1) “atafeaaafafreta: 1” (YD. 1.1.2) 
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EXPLANATION 


At the time of worship and also at the time of secular (Vyavahāra) 
dealings, all activities (Vrttis) of mind should always be restrained from the 
objects other than God and from unrighteous affairs. 


Q. What is the seat (resting place) of the suppressed mental 
operations (Vritis) ? 


A. The answer is :— 


(2) “They rest in Seer’s own form (self ).” (YD. 1.1.3) 


EXPLANATION 
The mind of a devotee, when restrained from all worldiy routines 
(and objects), finds rest in the form (Svarūpa) of the Seer, the Omniscient 
Supreme Being. 

Q. Is the conduct of a worshipper (Yogin) similar to the (ordinary) 
worldly man or in a way distinct, when he has finished his 
worship and is engaged in the worldly affairs ? 

A. Here (Patafijali) says :— 


(3) “Elsewhere (also), the operations are identical (or co-ordinate).” 
(YD. 1.1.4) 


(2) “aar asz: taetsaearan i! (YD. 1.1.3) 
(3) “afeescafaaca iy’ (YD. 1.1.4) 


The translation of these Sūtras, given above, is in accordance with 
the original text i.e. Dayānanda's view. These Sūtras can be translated 
differently as :— 


(a) “Yoga is restraining mind from taking various forms (Vrtris).”” 

(YD. 1.1.2) 

(b) “At that time (i.e. the time of concentration) the Seer (Purusa) 
rests in his own (unmodified) state.” (YD. 1.1.3) 

That is to say—As soon as the waves have stopped and the lake 
has become quiet, we see its bottom. So with the mind; when it is calm 
we see what our nature is ; we do not mix ourselves but remain in our 
own selyes. 


(c) “At other times (other than that of concentration) the. Seer is 
identified with the modifications (Vitis) .”” (YD. 1.1.4) 


For instance, some one blames me ; this produces a modification 
(Yrti) in my mind and I identify myself with it and the result is misery. 
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EXPLANATION 


The mode of action of a Yogi-devotee, even when he is engaged 
in secular affairs, remains tranquil, {firmly adhered to righteousness, 
shining with the light of knowledge and wisdom, based on truthful reality, 
extremely sharp and quick, extra-ordinary and quite distinct from those of 
a common man. Such a mental attitude is impossible in the case of a non- 
devotee and of a non-Yogin. 


Q. How many Vritis (i.e. mental operations) are there and how are 
they to be subdued ? 
A. To this the author says: — 
(4) Vrrtis are fivefold - painful as well as painless.” (YD. I.1.5) 
(5) “(They are)—Pramāņa (i.e. right cognition or evidence), 
Viperyuya (ie. perversion), Vikalpa (i.e. fictitious fabrication), 
Nidra (i.e. sleep) and Smrti (i.e. memory).” (YD. 1.1.6) 


(6) “Pratyakşa (i.e. perception), Anumana (ie. inference) and 
Agama (i.e. verbal testimony), are Pramanas (i.e. varieties of 


evidence).” (YD. 1.1.7) 
(7) “Viparyaya (i.e. perversion) is false knowledge based on not 
in real nature or form.” (YD. 1.1.8) 


(8) “Vikalpa (i.e. fictitious fabrication) is that which follows oral 
evidence and has no corresponding objective reality.” 
(YD. 1.1.9) 


(4) “aaa: aSaaza: fanserfaeeer: |” (YD. 1.1.5) 
(5) "sam-faada-fameg-faar-egaa: V” (YD. 1.1.6) 
(6) “amga: sma (YD. 1.1.7) 

(0) “Raid faenaanazasfassa > (YD. 1.1.8) 
(8) “waama agga fasea: ”” (YD. 1.1.9) 


The example of Viparyaya is to take a piece of mother-of-pearl 
(Šukti) as a piece of silver i.e. mistaking one thing for another. 


Vikalpa (i.e. verbal delusion) can be explained :— 

A word is uttered ; the listener does not want to consider its 
meaning, He jumps to a conclusion immediately. It is the sign of weak- 
ness of the mind. It brings anger and misery to the human beings. The 
importance of restraint is clearly established by this example, 
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(9) “Nidra (i.e. sleep) is (a mental) activity having the objective 
substratum the cause of non-existence.” (YD. 1.1.10) 


(10) “Smrti (i.e. memory) is to retain (in rememberance) what has 
been the object of experience.” (¥D, 1.1.11) 


(11) “These Vrttis (ie. activities) are controlled by repeated 
meditation (Abhyasa i.e. practice) and non-attachment (to 
sense-objects).’” (¥D. 11.12) 


Q. What is the most helpful means of achieving success in devotion ? 


A. (12) “Or by way of (profound) meditation of God.” (YD, 1.1.23) 


EX PLANATION 


Being pleased with the abstract contemplation and specific devotion, 
God bestows His gracious favour upon the devotee. By mere contemplation 
and meditation, a Yogin attains soon the state and the fruit of Samadhi 
(i.e. trance). 


Q. Who is this ī$vara (God), who is distinct from Pradhāna (i.e. 
primordial matter) and Purusa (i.e. individual soul) ? 


A. (13) *Tsvara is a special Purusa (i.e. Supreme Soul) untouched by 
pains, actions, their results and impressions (Asaya i.e. 
desires).” (YD. 1.1.24) 


EXPLANATION 


The afflictions such as Avidya (ie. illusion or ignorance), efficient Gie: 
good) and inefficient actions, their fruits, and Avayas (i.e. subconscious 
impressions of germ-desires) reside in the mind and are attributed to Purusa 
(ie. individual soul or Jīva) as he is said to be the enjoyer of their fruits 
(indirectly) as a victory or defeat is attributed to the king although it exists 
in the warriors. That special (all-pervading) sou! īs God who is (always) 
untouched by these experiences or enjoyments. 





(9) "awraseaurarāat afafaat i” (YD. 1.1.10) 

(10) eggafasariautu: egfa: 1? (YD. 1.1.11) 

(11) “aamiwawa aada: a” (YD. 1.1.12) 

(12) “afnam ari” (YD. I. 1.23) 

(13) “aasian: gafada faz: 1'” (YD: 11,24) 








rā 


WORSHIP 225 


There are emancipated souls, who have reached the state of absolute 
unity (Kaiyalya). But they, having broken asunder the three bonds, have 
attained (this goal of) perfect isolation. But God never had nor will have 
ever this relation (i.e. bondage and liberation from these afflictions mentioned 
above). No previous state of bondage can be inferred in case of God as 
it is presumed in the case of a liberated soul. Similarly the subsequent 
stage of bondage is possible only for a soul which is not bound by Prakyti, 
but not for God He is always boundless and absolute. He is eternally God 


Q. Is this superiority of the transcendental power of God with 
eterna! manifestation caused or is it uncaused ? 


A. The (sacred) scriptures (i.e. the Veda) are cause and the cause 
of the Vedas is His transcendental power. The Vedas and the 
transcendental excellence are inseparably co-related with each 
other as both of them dwell in the nature of God. 


He is, therefore, eternally absolute and eternally Lord (i.e. God). 
This supremacy and lordship can neither be equalled nor surpassed. His 
supreme glory excels all other glories. For whatever glory surpasses all is 
the glory of God. God is, therefore, He, in whom supremacy attains its 
highest limit. There can be no other glory which can equal His. If we 
Suppose two equalities similar to each other in all respects as existing at 
one and the same time, we shall have to confess about one as new and about 
the other as old. Besides, the existence of the one will indicate the 
destruction of the desired glory of the other. This means the inferiority 
of either. Complete identity between the two cannot be established 
as possessing equal qualities, because some distinction or the other must 
exist between them. 


Hence, God is that particular Soul (Purusa-Visesa) whose glory is all- 
surpassing and all-excelling. 


(14) “In Him, the seed of the Omniscient is not surpassed (by any 
thing else).” ‘ (YD. 1.1.25) 


(14) “aa farai adada V” (YD. 1.1.25) 
This aphorism can better be explained as under :— 
“In Him becomes infinite that all-knowingness, which in 
others is (only) a germ.” (YD. 1.1.25) 


Knowledge is only a germ in man, but you have to think of infinite 
knowledge around it, so that the very constitution of our mind shows us 
that there is unlimited knowledge and the Yogins call that unlimited 
knowledge “God”. 
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EXPLANATION 


Though knowledge of the past, present and the future in its totality 
is beyond the grasp of the senses, it can be described in quantitative terms 
as being smaller or larger. It is the seed of Omniscient as we go on 
augmenting it in thought and it must have its highest limit. He is the 
Omniscient, in whom knowledge reaches its highest limit. Now there is a 
limit of the seed of the Omniscient, for it is capable of being increased like 
a measure of weight. That special Purusa is such an Omniscient Being. 


The inference (Anumana) thus gives a very general and the most 
rudimentary conception of God. It has no access beyond this. This can 
give no specific and complete conception of God. The particular conception 
about His names or qualities can be drawn from the study of the Vedas. 
The purpose of His knowledge is not his own benefit but the good of 
all creatures. It is His will that He should do good to the indi- 
vidual souls during creation (Kalpa), disjunction (of the soul and body) 
and the great dissolution, by imparting knowledge and righteousness (to 
them). It is stated :— 


* “The first among the learned, the glorious great sage (the 
Lord), having decided upon the creation (or revelation of the 
Vedas) mercifully revealed it to Asuri (i.e. a Jiva) who was 
yearning for it.” 


(15) “He is the Preceptor (teacher) even of the ancients, because 
He is not delimited by time.” (YD. 1.1.26) 


EXPLANATION 


The ancient teachers were subject to the delimitation of time. He in 
whom this limiting action of time has no bearing is the Teacher of the most 
ancients. As He was untrammelled in His action in the beginning of this 
creation even so will He remain in all (preceding or succeeding) creations. 


(16) “His appellation is Pranaya (i.e. the sacred syllable OM).” 
(YD. 1.1.27) 


* 


“af ana faatafaaafacsr mewa wana aeafaugà 
faamaaa ara stara 1” 

(15) “a gdurafa gt: mamasdan 1” (YD. 1.1.26) 

(16) “aa araa: a: |” (YD.I.1.27) 
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EXPLANATION 


Praņava (i.e. Om) expresses God. Is this relation between the 
expressed (i.e. God) and the expression (i.e. the word Praņava) based upon 
Sanketa (i.e. convention), or is it fixed like the relation between the lamp 
and its light ? It is fixed and eternal. The convention brings to light the 
constant relation of God with the word Om in the same way as the con- 
vention, "This is his father and this is his son” brings to light the fixed 
relation of father and son. Even in all other creations the relation between 
the expressed and the expression is co-related and is based on (eternal) 
convention (Sanketa) likewise. The Agamins (i.e. the philologists) declare 
that the relation between a word and the thought (i.e. the expressed and the 
expression) is eternal because they are always existent. As the Yogins 
believe in etetnal relation between the signified and the signifier, the relation 
between God and Om is everlasting 


(17) “The repetition of this (Om) and meditating on its meaning 
(is the way).” (YD. 1.1.28) 


EXPLANATION 


The repetition of the word Om, and meditation on God, who is 
expressed by the word Om, lead a Yogin to mental concentration. It has 
been said (elsewhere) also :— 


* “One should practise Yoga with the (help) of Svadhyaya (i.e. 
intelligent repetition of Om) and should repeat Om in the state 
of Yoga. Through the accomplishment of Yoga and Syadhyaya 
one obtains the vision of Supreme Self.” 


Q. What does a devotee gain by this ? 
A. (18) “From that is gained (the knowledge of) introspection, and 
the destruction of obstacles.”” (YD. 1.1.29) 


(17) "asagaaduraaX |” (YD. 1.1.28) 
K o eaen Amda AT aAA | 
sasaaa ARAT AKTA 1” (Anonymous) 
The word Svadhyāya means the study of Vedas as well as the 
repetition of God’s name intelligently, 


(18) “aa: saadama |” (YD. 1.1.29) 
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EXPLANATION 


All the obstacles, e.g. disease, etc., are warded off by meditation on 
God (and by the repetition of the word Om) and a vision of his own self 
is gained. He realises that the Supreme Ruler (God) is pure, all-pervading, 
holy, calm and blissful, one without a second, absolute, unborn and un- 
created Purusa, and that a knowledge of the individual soul can be achieved 
with the intellect only. 


Q. What are the obstacles to a Yogin which distract the mind ? 


A.(19) “Disease, mental laziness, doubt, lack of enthusiasm (Pra- 
mada), lethargy (Alasya), clinging to sense-enjoyments, delu- 
sion, non-attainment of concentration and falling away from 
the state when obtained, are the obstructing distractions.” 

(YD. 1.1.30) 


EXPLANATION 


There are nine obstacles which distract the mind. They appear with 
the (various) mental activities and disappear when the latter cease to exist. 
The mental activities have already been explained above. (1) Vyadhi (i.e. 
disease) is the lack of equilibrium of the corporeal elements, juices and 
organs of the body. (2) Styana (ie. mental laziness) is that stage when the 
mind desires to get rid of all actions. (3) Sumsaya (i.e doubt) isa state 
when knowledge touches both (the opposite) extremes, e.g., it may be so, it 
may not beso. (4) Pramāda (i.e. lack of enthusiasm) is to neglect the 
means of Samadhi (i.e. meditation). (5) Ālasya (i.e. lethargy) is aversion 
to all actions due to physical and mental heaviness. (6) Avirati (i.e. 
want of non-attachment) means the hankering of the mind after carnal 
gratifications. (7) Bhranti-Darsana (i.e. false perception) is false 
knowledge. (8) Alabdha-bhūmikatva (i.e. non-attainment of concentration) 
is a failure to attain the state of meditation. (9) Anavasthitatya (i.e. un- 
steadiness) is the helplessness to keep the mind fixed on the region of 
absorption. The mind is steady when the state of absorption is attained. 


These are nine mental distractions which are also called as Yoga- 
malas (i.e. taints of Yoga), and the enemies of Yoga. They are obstacles in 
the way to trance. 


(19) “faranae aa facta on aiaa g anaa aaa 
faufadardsravrar: |” (YD. 1.1.30) 
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(20) “Affliction, mental distress, tremor of the body, irregulai 
breathing are the concomitants of these distractions.” 
(YD. 1.1.31) 
EXPLANATION 
Afflictions are (threefold), e.g., Adhyatmika (i.e. relating to one’s own 


« self or mind), Adhibhautika (i.e. caused by animate beings) and Adhidaivika 


(i.e. caused by divine agencies, or proceeding from the elements). The living 
beings when afflicted by these strive to destroy them. Mental distress 
(Daurmanasya) is caused by the frustration of desires and results in mental 
upset. Bodily tremor is so called as it makes the limbs (of the body) quiver. 
Švāsa (i.e. in-breathing) is that in which external air is inhaled. Prasvasa 
(i.e. out-breathing) is that where the air within the body is exhaled. These 
co-existents of distractions befall a person whose mind is distracted. A 
balanced mind is not affected by these. 


These distractions are the enemies of absorption. They can be warded 
off by constant practice and non-attachment. 


Now the author (of the Yoga Sutras) sums up the topic of Abhyasa in 
the following aphorism :— 


(21) “To prevent them, the (constant) practice of one subject 
(should be made).” (YD. 1.1.32) 


EXPLANATION 


In order to ward off these mental distractions a man must practise to 
concentrate his mind on one subject only. The man, whose mind receives 
momentary perceptions and wavers off from object to. object, cannot be 
regarded as having concentrated the mind. His mind is absolutely distracted 
and unbalanced. It can become concentrated if it is withdrawn from all 
other objects and is fixed only on one subject. Hence it cannot be fixed on 
all objects. 


He, who holds that the mind remains concentrated (in spite of the 
fact that it wavers from one object to another) because there is a current 
of similar perceptions, can be refuted. (We ask here) Is this concentration, 
the attribute of the flowing (i.e. wavering) mind? If it is so, then the mind 
cannot be regarded to be one as the flowing mind lasts for a moment only. 
If that concentration is regarded to be the attribute of the perceptions (and 
not of the flowing mind) which are parts of the current, then we shall ask 











(20) “gadldaengaaacararasvara faatagaa: V” (YD. 1.1.31) 
(21) “asandan: |” (YD. 1.1.32) 
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if this flow is the flow of similar perceptions or that of dissimilar percep- 
tions. If it be accepted that such a mind is concentrated because it is 
fixed on one object at that particular time, then there can be no distracted 
mind. Hence it is concluded that the mind is one which can be focussed on 
various objects. Ifit be said that perceptions are inherently distinct from 
each other and they are produced without any relation to the mind which is 
one, then the things seen by one perception, will be remembered by another 
perception and the fruits of actions gathered by one perception will be 
enjoyed by another. Even if it be possible for such a mind to become 
concentrated, the objection denoted by the maxim of “‘cow-dung* and milk- 
rice” will apply. The position that there are different minds involves the 
falsification of one’s own experience. In that case, how will one be able to 
say: ‘I am touching that which I saw and I am seeing that which I touched.’ 
How will the perception of the “I” (I am) existing in minds altogether 
different from one another be referable to one perceiver. One’s own 
experience teaches one that the perception ‘I am’ denotes one single self. 
Now the strength of direct perception cannot be overcome by any other 
proof; for other proofs depend for their utility on the strength of direct 
perception. Therefore the mind is one, although it is applied to many 
objects and this treatise (Yoga Darsana) sets forth the means of purifying 
that mind. 


(22) Friendship, mercy, gladness and indifference, being thought of 
in regard to subjects, happy, unhappy, righteous and evil, 
respectively, pacify the Citta (mind).” (YD. 1.1.33) 


8 The popular maxim is “cow-dung and milk-rice” (staagracitarara:). 
This maxim is based upon the following story :— 





A person was served with rice cooked in milk. On his asking he a 
was told that it was prepared by cooking rice in Gavya (i.e. a produce 
of cow, i.e. milk). He thought that cow-dung was also a Gavya, i.e. a 
produce of cow. He, therefore, began to cook rice in cow-dung. The 
maxim is applicable when a man disregards his own experience and acts 
contrary to it. 

(22) “Aeman gagagoengefacam MAARIAN |” 
(YD. 1.1.33) 

In the last aphorism a general advice was given. In this and in | 
the following aphorisms it is expanded and particularised. As one practice 
cannot suit all, various methods will be advanced and every one by actual 
experience will find out that which helps him most. 
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EXPLANATION 


We must have friendship for all those who are happy and endowed 
with prosperity. We must be merciful towards those who are in misery 
We should be delighted over the righteous persons, and to the wicked wc 
must be indifferent. Such attitude of mind (towards different objects) 
generates white (pure) Dharma and the mind becomes peaceful, happy and 
concentrated on the object. 


(23) “By throwing out and restraining the Breath.” (YD. 1.1.34) 


EXPLANATION 


Pracchardana means the ejectment of internal air through the nostril: 
with particular efforts. Vidharana is its stopping outside. It is called 
Pranayama. Through these two processes steadiness of mind is secured 
This ejectment of internal air is like the vomiting of the food which one ha: 
eaten. Steadfastness of mind should be achieved by throwing out air withir 
the body with great force and also by keeping it restrained outside as lon; 
as possible. 


(24) By the practice of the different parts of Yoga, the impuritie: 
being destroyed, knowledge becomes effulgent upto discrimi. 
nation.” (YD. 1.1.28 


EXPLANATION 


The impurity (of mind and body) and ignorance go on dwindling day 
by day by practising various paris of Yogic devotion and knowledge goes ot 
accumulating till the attainment of (final) emancipation. 


(25) “Yama (i.e. restraint), Niyama (i.e. observance), Asana (i.e 
posture), Pranayama (i.e. breath-control), Pratyahara (i.e 
abstraction), Dharana (i.e. concentration), Dhyana (i.e. medi 
tation) and Samadhi (i.e. absorption) are the eight limbs o 
Yoga.” (YD. 1.1 29 


(23) "segdafaaruvui at sted V” (YD. 1.1.34) 
(24)  “augigsernantent maanani” (YD. 1.2.28) 


(25) “aaiae IFA SETA IT 1” 
(YD. I 2.29) 
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(26) “Ahimsa (i.e. non-killing), Satya (i.e. truthfulness), Asteya 
(i.e. non-stealing), Brahmacarya (i.e. continence) and Apari- 
graka (i.e. non-receiving) are the Restraints (Yamas).” 

(YD. 1.2.30) 


EXPLANATION 


Here non-killing (Ahimsa) means the total absence of harmfulness 
towards all beings by all means and at alltimes. The other restraints 
(Yamrs) and observences (Niyamas) have their origin in non-killing 
(Ahimsa). Their success lies in its success and they are practised for the 
purpose of acquiring it They are adopted simply for the accomplishment 
of its bright success. (Tt is said: ) "Asa Brahmana (ie. seeker of Brahma) 
goes on practising as many vows as he likes, he goes on purifying himself 
from the sins of Himsa (i.e. killing others) and Ninda (i.e. censure of others) 
committed by him through negligence or ignorance and in this way he goes 
practising the pure and bright type of non-killing or harmlessness to others. 


Truthfulness (Satya) is the absolute concordance between speech 
and mind. The speech and mind should be in accordance with what has 
been perceived. inferred and heard. The purpose of speech is to express 
(exactly) to others what one feels or knows Truthfulness of speech lies in 
(the fact) that it must be free from deception, does not create misapprehension 
or delusion and is not too weak to convey (the desired) meaning. The 
purpose of its use is the universal benefit of all living beings and not their 
injury. If the speech being employed results in injury to living beings, it is 
not truthful but sinful. Such a speech, though it is apparently virtuous, 
has no truth as it possesses only the external form of virtue. It will 
surely lead to the direst calamity. Therefore one must carefully examine 
and only then he should utter what is really beneficial for all living beings. 


Steya (i.e. theft) is the acceptance of objects belonging to others by 
illegal means. Non-stealing is abstinence from theft. The real non-stealing 
is to give up even the desire (for another’s belongings). 


(26) “atgaraeartangaatafeaer var: |” (YD 1.2.30) 


A man who wants to be a perfect Yogin must give up the sex idea. 
The soul has no sex : why it degrades itself with sex ideas ? The mind of 
the man who receives gifts is acted on by the mind of the giver ; so the 
receiver is likely to become degenerated. Receiving gifts is prone to destroy 
the independence of the mind and makes us slavish. Therefore receive 
no gifts, (Vivekananda) 





us 
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Continence (Brahmacarya) is the (perfect) control of the generati 
organs. 

Aparigraha (i.e. non-acceptance) is to renounce all objects (of carn 
desires) (when offered) with a clear conviction that their hoarding, prese 
vation and destruction involve injury (Himsa) (to others). 


There are (five) Niyamas. 


(271) “‘Sauca (i.e. purity), Santosa (i.e contentment), Tapus. (ia 
austerity), Svadhyaya (i.e. study) and /syara-pranidhana (i. 
worship of God) are the Niyamas (i.e. observances).” 

(YD. 1.2.3: 


EXPLANATION 


Purification (Sauca) is both internal as well as external. Externa 
purification is secured by (means of ) water, &c. The internal purificatio; 
is obtained by renouncing attachment, enmity and falsehood, &c. Santos 
(i.e. contentment) is accomplished by rightly practising righteousnes 
(Dharma). Austerity is to perfectly adhere to Duty (Dharma). Svadhyay. 
means the (repeated) reading and teaching of the Vedas and other tru 
scriptures or repetition of Om. Īšvara-praņidhana (i.e. worship of God 
indicates the complete surrender of all belongings including the Self to th 
Great Teacher and Supreme Lord. 


These five Niyamas (i.e. observances) are the secondary limbs o 
worship. 
Now (the author writes) the advantages of Non-injury :— 
(28) "Ahimsā (i.e. non-killing) being established, in his presence 
all enmities cease (even in others).” (YD. 1.2.35 
The fruit of truthfulness is :— 


(29) “By the establishment of truthfulness, an action and fruition 
become dependent.” (YD. 1.2.36) 


(27) “ataardtaaa:eaeadeacaforeranta faaan: V” (YD. 1.2.32) 
(283) “atgersfasorat acaferet dear: 1” (YD. 1.2.35) 
(29) “masasma fsargaimama |” (YD. 1.2.36) 
This aphorism is obscure. I have translated as it was possible for 
me. Swami Vivekananda translates it : — 


“By the establishment of truthfulness, the Yogi gets the power 
of attaining for himself and others the fruits of works without 
the works,” (Contd.) 
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The fruit of Non-stealing is :— 
(30) “By the establishment of Non-stealing (Asteya), all jewels (ie. 
riches) approach (a Yogi).” (YD. 1.2.37) 
What is gained by the practice of Brahmacarya is explained : — 
(31) “By the establishment of Continence, energy is gained.” 
(YD. 1.2.38) 
Following is the benefit of Non-receiving :— 


(32) “When he is fixed in Non-receiving (Aparigraha), he gets the 
memory of past life.” (YD. 1.2.39) 








(Contd. from page 233) 


He further explains it :— 


“When this power of truth will be established with you, then 
even in dream you will never tell an untruth, You will be 
true in thought, word and deed. Whatever you say will be 
truth, You may say to a man, “Be blessed”, and that man 
will be blessed. If a man is diseased and you say to him, 
“Be thou cured”, he will be cured immediately.” 

(Works of Vivekananda, Part I) 


The following verse from Bhavabhtti further illustrates what is 
meant by “Action and Fruit become dependent” :— 
“assat g atgarad amgada | 
aMn gauna aranaisgarata 1” 


Le., the great sages say whatever they like and the same comes out to be 
true, 


(30) “amtasfacstat adzetacaraa | (YD. 1.2.37) 
(31) "agradafatērai atdota: V” (YD. 1.2.38) 


The efficacy of Brahmacarya is without any doubt and is proclaimed 
with one voice by all great men of the world. The chaste brain has 
tremendous energy and gigantic will-power. Without chastity, there can be 
no spiritual strength. Continence gives wonderful control over mankind. 
The spiritual leaders of the world have been very continent and this is 
what gave them power. Therefore the Yogin must be continent. 
Dayananda’s entire life was a living example of Brahmacarya. 


(32) ''aufkugedd maamaa: |” (YD. 1.2.39) 


WORSHIP 


Now the purpose of purity (Sauca) :— 


i (33) By (internal and external) cleanliness arises disgust for or 
) own body and non-intercourse with others.” (YD. 1.2. 
Moreover :— 
| (34) “There also arise purification of Sattva, cheerfulness of 
) mind, concentration, conquest of organs, and fitness for 
realisation of the Self.” (YD. 1.2 
le (35) “From contentment (Santosa) comes superlative happiness.” 
) ED EZ 
(36) “The result of austerity (Tapas) is bringing powers to 
organs and the body by desrtoying the impurity.” (YD. 1.2. 
(37) “By Svādhyaya (i.e. study of Vedic lore or the repetition 
Om) comes the communion with the Beloved Deva (i.e God 
n (YD.12. 
e i 
p (38) “By contemplation of God {or by sacrificing all to Iśvara) 
i state of absorption is accomplished.” (YD V2: 
b (39) “Asana (i e. posture) is that which is firm and pleasant.” 
(DST 
) 
s EXPLANATION 


For instance, the postures are Padma-Āsana, Vīra-Āsana, Bhaa 

Asana, Svastika, Danda-Asana, Sopasraya, Paryanka, Krauītca-Nisadt 

Hasti-Nisadana, Ustra-Nisadana, Sama-Samsthana, Sthira-Sukha, Yat 

5 4 Sukha, &c. One may adopt any posture like Padma-Asana or any otl 
" according to one’s desire or taste. 


(33) “maa aggy at: (YD. 1.2.40) 

(34) "araufedtaadsnifausaraadautucanfa a” (YD. 1.2.41) 
(35) "aratuatagasmu: V” (YD. 1.2.42) 

(36) “mafeafafecgigena aga: n” (YD. 1.2.43) 

(37) “emea: n (YD. 1.2.44) 

(38) “amfafafettsacsforarata n” (YD. 1.2.45) 


(39) "furgaarag 11” (YD. 1.2.46) 


geen 
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(40) “By that (posture i.e. seat being conquered) dualities do not 
+ obstruct.” (YD. 1.2.48) 


EXPLANATION 


By controlling the posture one is not overpowered by the dualities, 
e.g., heat and cold and all other pairs of opposites. 


(41) “On that (being established) controlling of the motion of the 
exhalation and the inhalation follows.”’ (YD. 1.2.49) 


EXPLANATION 


When posture has been conquered, then the motion of the Prana is 
to be broken (and controlled). Inhalation of the external air into the body 
is called Syasa, i.e., in-breathing. Exhalation of the air from within the 
body is called Pra-syasa, i.e., out-breathing. Control of the breath is the 
absence of motion of both of them. This is called Pranayama. This 
succeeds the control-posture. When posture has been completely controlled 
one is strong enough to regulate the Prana. This is the conquest over the 
air that goes into and comes out of the corporeal structure by will and 
graded exercise. This cessation of the movements of air by making it 
motionless and calm is Pranayama. 


(42) “Its modifications (Vrttis) are either external or internal or 
motionless (Stambha) regulated by place, time and number, 
either long or short.” (YD. 1.2.50) 


eee 


(40) "act grarafauta: i (YD. 1.2.48) 
(41) “afaa ata ratuararadtifafarēja: somata: V” (YD. 12.49) 


Ordinarily, Prana means breath. But itis not so, though it is 
usually so translated, It is the sum-total of the cosmic energy. It is the 
energy that is in each body and its most apparent manifestation is the 
motion of the lungs. This motion is caused by Prana drawing in the 
breath and it is what we seek to control in Pranayama. We begin by 
controlling the breath, as the easiest way of getting control of the Prana. 

(Vivekananda) 

(4) “argrearacederafa: ģaratadegīfa: afa sta: ger: 0” 
(YD. L.2.5C) 
(Contd.) 


a 
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EXPLANATION 


The cessation of movement preceded by exhalation is called external 
Pranayama; the cessation of movement succeeded by inhalation is called 
internal Pranayama ; and the third one is total restraint, where both 
movements are stopped. This is acquired by regular exercise. As a (drop 
of) water thrown on (extremely) hot stone shrinks from all sides 
simultaneously so there is cessation of both motions (in this Pranayama) 
at one and the same time. The wise people should discard that type of 
Pranayama in which men of immature wisdom (lit. men of childish intellect) 
Cause (the cessation of movements of breath) by stopping their nostrils 
with the fingure and thumb. But in both of these Pranayamas all limbs 
externally as well as internally should be kept tranquil, unagitated and 
relaxed. When all limbs are in their natural state (as they ought to be) 
one should perform the first Pranayama, i.e., the External one, by stopping 
the ejected air outside the body as long as is (easily) possible; the second 
is internal which is performed by restraining the inhaled air within the 
body as long as one can and the third, i.e., the ‘total cessation’, by stopping 
both the movements simultaneously, when both the Prāņāyāmas have 
rightly been practised. 


(43) “The fourth is acquired when the domains of the external 
and the internal have been crossed over.” (YD. 1.2.51) 


(Contd. from page 236) 


This aphorism can be better explained in the following manner :— 








“The three sorts of motion of Pranayama are, one by which 
we draw the breath in; another, by which we draw it out 
and the third action is when the breath is held in the lungs 
or stopped from entering the lungs. These again are varied 
by place end time, By place is mzant that the Prana is held 
to some particular part of the body. By time is meant how 
long the Prana should be confined to a certain place and so 
we are told how many seconds to keep one motion and how 
many seconds to keep another, The result of this Pranayama 


is Udghātana, i.e., awakening the Kundalini.” 
(43) “aaran agd: i” (YD. 1.2.51) 
This aphorism has been translated above according to Dayānanda’s 
(Contd.) 
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EXPLANATION 


That Pranayama which depends upon the (success) in both (the: 
internal and the external) is called the fourth. It is as follows :— 


(The first is) when the air within the body proceeds to go out into 
the outer region at the first instance one should concentrate (one’s efforts) 
to eject and keep it out in the outer space. After that when the air 
commences to come from the outer region into the body at the first moment, 
one should inhale it (slowly and slowly) and restrain it within the body 
as far as possible. This is the second Pranayama. The cessation of both 
the movements (internal and external) by gradual and constant practice 
is called the fourth Pranayama. The third Pranayama does not depend 
upon the internal and external ones. Here the breath is stopped in 
whatever region it happens to be at the moment. In it the action is 
similar to a person who feels startled at the sight of a wonderful object. 


(44) “From that, the covering to the light (of the Citta) is 
attenuated.” (YD. 1.2.52) 


EXPLANATION 


The veil of ignorance which eclipses the glow (light) of true knowledge 
about the indwelling Supreme Ruler, by the practice of Pranayama is 
removed. 

Moreover :— 


(45) “The fitness of the mind (is attained) for Dharana (i.e. concen- 
tration).”” (YD. 1.2.53) 





(Contd. from page 237) A 
view, This can be translated as :— 
“The fourth is restraining the Prana by reflecting on external 


or internal object.” 


Vivekananda explains this in the following words :— 


“This is the fourth sort of Pranayama, in which the Kumbhaka 
is brought about by long practice attended with reflection, 
which is absent in the other three.” 


(44) “aa: citaa samaa n” (YD. 1.2.52) 
(45) "arg dram aaa: 1'” (YD. 1.2.53) 
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EXPLANATION 


By the practice of Pranayama in the form of (Pracchardana an 
Vidhārana, i.e. ejectment and retention), the ability of concentration i: 
acquired. A particular efficiency is accomplished by a devotee for the 
contemplation of God in his mind. 


Q. What is Pratyahara ? 


A. (46) ‘‘Pratyahara (i.e. the drawing in of the organs) is the 
detachment of senses from their objects and assuming the 
form of the mind-stuff, as it were.” (YD. 1.2.54 


EXPLANATION 


Pratyahara (i.e. the restraint of senses) is that when the Citta (i.e. 
thinking principle) is brought under control and it does not move or 
distract from the contemplation or shelter of God. As the Citta is 
concentrated in the essence of God so the senses, i.e., with the conquest of 
mind is attained the conquest of senses, &c. 


(47) “Thence (arises) supreme control of the senses.” (YD. 1.2 55) 
EXPLANATION 


Then, when the senses become detached from their (respective) 
objects and cease to have any attraction for them, there is a complete and 
supreme control over the organs. Whenever such a devotee proceeds for 
contemplation of God, his mind and senses are instantly restrained. 


(48) “‘Dharana (concentration) is holding the mind on to some 
(particular) object.” (YD. 1.3.1) 


EXPLANATION 


Dharaņā (i.e. concentration) is the fixity of mental operations on 
some external or internal objects, e.g., the navel, the plexus, the heart-lotus, 
the aperture in the crown of the head, the tip of the nose, the tip of the 
tongue, &c. [External objects, e.g. Om or a Bindu (zero).]* 


(46) “afaa fares aenga safexarnt scorers: U” 
(YD. 1.2.54) 


(47) “aa: uraratuāftaanma i? (YD. 1.2.55) 
(48) "adwaruftaaca area” (YD. 1.3.1) 


% Corrigendum of the first edition adds, “arg fawa auta Ag 
fazat ar”. But it is not found in Satabdi and subsequent editions, 
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(49) “An unbroken flow of knowledge in that (object) is Dhyana 
(i.e. meditation).” (YD. 1.3 2) 


EXPLANATION 


Dhyana (ie. meditation) is that where there is a uniform and unbroken 
flow of the knowledge of what has been accepted as the support of the 
object of meditation and which is untouched by other knowledge. 


(50) **The same (meditation) when shining with the light of the 
object alone and devoid, as it were, of its own form, is Samadhi 
(i.e. absorption).” (YD. 1.3.3) 


EXPLANATION 


The distinction between the Dhyana and the Samadhi is that in 
meditation (Dhyana), modifications of the mind (Vrttis) exist in the form 
of meditator, the act of meditation, and the object of meditation, but in 
Samadhi (i.e. absorption) the mind ceases to experience its own existence 
of form, as it were, and becomes absorbed in the essence of God and 
His bliss. 


(51) *(These) three (when practised) in regard to one object together 
are called Samyama.” (YD. 1.3.4) 


EXPLANATION 


Dharana, Dhyana and Samadhi (i.e. concentration, meditation and 
absorption) exercised together are called Samyama. These three are the 
means towards the same end and are collectively styled as Samyamas. This 
is the technical term for all the three. This Samyama is the ninth limb of 
worship. 


(49) “aa seadsama eat IV” (YD. 1.3.2) 


The mind tries to think of one object, to hold itself to one parti- 
cular spot, as the top of the head, the heart, etc., and if the mind succeeds 
in receiving the sensations only through that part of the body, and through 
no other part, that would be Dhāraņā and when the mind succeeds in 
keeping itself in that state for sometime it is called Dhyana (meditation). 


(50) “aaarturafaate exeqqeufia amfa: u° (YD. 1.33) 
(51) "autea daa: i” (YD.L3.4) 





EVIDENCE OF UPANIŠADS ON THE TOPĪC OF WORSHIP 


(1) “Not he who has not desisted from bad conduct, 
Not he who is not tranquil, not he who is not composed. 
Not he who is not of peaceful mind 
Can obtain Him by intelligence (Prajfiana).” (KTU. 11.24) 
(2) “They, who practise austerity (Tapas) and faith (Sraddha) in 
the forest, 
The peaceful (Santa) knowers who live on alms, 
Depart (Prayanti) passionless (Virdga) through the door of 
the sun, (i.e. Prana) 
To where is that immortal Person (Purusa), the changeless 
supreme spirit (Atman). (MUU. 1.2.11) 
(3) “(The teacher should say): 
Now what is here in this city of Brahma, is an abode, a small 
lotus-flower. Within that isa (small) space (Akasa). What 
is within that, should be searched out ; that assuredly is what 
one should desire to understand.” (CHU. VIII 1) 


(4) “If they (i.e. the pupils) should say to him : 


This abode, the small lotus-flower that is here in this city of 
Brahma (ie. body) and the small space within that—what is 


a) “mfa gafara namga: 1 
amaaa afa saagaa 1” (è) (KTU. 11.24) 
(2) “aq: sè À gegaard ava fāgiet denaat ata: | 


qia à fara: safa qatga: a gest gaara n” (gos) 
(MUU. 1.2.11) 


(3) “aa afaafna agg? agi guetta Am, ggdsftas MATUFN:, 
afena gara: aaaea ag ara fafamfadsua u” (CHU. VIII, 1) 
According to Šankara, the word Brahma here means the ‘body’ 
and the lotus-flower stands for ‘heart’. 
(4) “ae ay: afeanfera age agi grediai ra, agdisftas AFATIRTT:, 


frasa feat aaraa ara fafanga | afa | 
(CHU. VII 2) 
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there which should be searched out, which assuredly one 
should desire to understand ?” (CHU. VIII.2) 


(5) “He should say: ‘As far, verily. as this world-space (Ayam- 
Akasa) extends, so far extends the space within the heart. 
Within it, indeed, are contained both heaven and earth, both 
fire and wind, both sun and moon, lightning and stars, both 
what one possesses here and what one does not possess ; 
everything here is contained within it.” (CHU. VIII. 3) 


(6) Ifthey should say to him: ‘If within this city of Brahma 
is contained everything here, all beings as well as all desires, 
when old age overtakes it or it perishes, what is left over 
therefrom ?” (CHU. VIII.4) 


(7) “He should say: ‘That does not grow old with one’s old age: 
it is not slain with one’s murder. That (i.e. not the body) 
is the real city of Brahma. In it desires are contained. That 
is the Soul (Atman), free from evil, ageless, deathless, 
sorrowless, hungerless, thirstless, whose desire is the Real, 
whose conception is the Real. For, just as here on earth 
human beings follow along in subjection to command ; of 
whatever object they are desirous, whether a realm, ora part 
of a field, upon that they live dependent.” (CHU. VIII.5) 


(5) “aama maa at ATRI ara Seas alata Asena ararafqat 
arava antes, sarafiaza agra, qataaaaradt agaaa 
asarga asa afta aa aafaa anifeafafa u” (CHU. VIII.3) 

(6) “a 3a ag: afena Afad aan ade anigas aata a gara ad 
a sa adasaeTArcalia seah aà at faraatsafaaa gfe 1” 

(CHU. VIII.4) 

(7) “aama aku masida a adne gaua gad ami agg- 
afaa stat: aaifgat: 1 ga anat aaganar fast fageg: famat 
fafaaasfaa: aasa: aadd aa glāg sar aafaa 
amgmai d aaraafanrer aafia d wagi d Aaum d adq- 

stafa” (CHU. VII.S) 


The apodosis of this comparison seems to be lacking. However, 
the general idea is doubtless, the same as in the following predictions : i.e. 


(Contd.) 








aai 7 = il | 
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EXPLANATION 


The import of all these (verses) will be explained in Hindi. 


Thus the worship of God is twofold, viz., Saguņa (i.e. qualified) and 
Nirguņa (i.e. qualityless). For instance, in the verse ‘Sa Paryagat etc.’ 
(i.e. He encompasses etc.) (explained already—YV. XXXX.8) the epithets 
‘Sukra’ (i.e. Bright) and ‘Suddha’ (i.e. Pure) refer to the worship of God 
as possessor of qualities and the epithets Akayam (i.e. Bodiless), Abranam 
(i.e. Scatheless), Asnāviram (i.e. Sinewless) &c. denote a worship of God as 
qualityless. Similarly (in the following verse) :— 


(8) “God is one, hidden in (the hearts of) all creatures. He is 
All-pervading and is the Inmost-self of beings. Heis Master 
of all; the (ultimate) resort and abode of all. He is the 
(pure) witness (of all). He is the absolute and devoid of 
qualities.” (Śvetaśva. VI.11) 


EXPLANATION 


The words ‘Eko Deval’ (i.e. God is one) &c. refer to the worship of 
Saguna (i.e. qualified one) and the words ‘Nirguna’ (i.e. gualityless) &c. 
denote worship without qualities. 











(Contd, from page 242) 
they who in this life are slaves to the dictates of desire like the slaves of a 
ruler, will continue unchanged in the hereafter. 


Whitney in American Journal of Philosophy (Vol. II, p, 429) 
explains it differently :— 
"For just as here subjects (of a kind who leads them into a 
new territory) settle down according to order (and) whatever 
direction their desires take them to, what region, what piece 
of ground, that same they severally live upon—so, we are to 
understand, is it also in the other world; one’s desires 
determine his conditions there.” 
(8) “qst da: aigan qe: 
aiani igaran | 
aafaa: udgarfaara: 
aei dar Fact fiara u’ (Švetāšva VI.11) 
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God is Saguna (i.e. possessor of qualities) when He is (described as) 
possessing attributes of Sarvajiia (i.e. All-knowingness) &c. He is Nirguna 
(i.e. qualityless) also, when He is stated to be devoid of qualities as free 
from afflictions such as Ayidya (i.e. ignorance) &c., free from quantity such 
as Parimāņa (i.e. measurements), numberless, two, &c., and from such 
qualities as sound, touch, form, taste and smell. When God is eulogised 
as all-pervading, the ruler of all, the lord of all, this (type of ) worship is 
called Saguņa (i.e. qualified). When God is (described as) unborn, the 
scatheless (Abrana), formless and without body, and when He does not 
possess the attributes of form, taste, smell, touch, number and measure, 
this (kind of ) worship is styled as Nirguna (qualityless). The assumption 
that God becomes Saguna when He assumes body and He becomes Nirguna 
when he leaves the body is false and is based on ignorance. This (inter- 
pretation of the words Saguna and Nirguņa) runs counter to the scriptures, 
the Vedas, and other authorities. It is also opposed to the (practical) 
experience of the learned. The wise should discard it as preposterous. 


EMANCIPATION 


The Jīva (i.e. the individual Soul) attains final liberation b; 
worshipping God (in the manner described above), purging himself o 
delusion and sinful conduct and by the (spiritual) development throug] 
righteous deeds. Now the aphorisms from Yoga Sāstra on Emancipatio1 








(are cited below) :— 
(1) “Ignorance (Avidyā i.e. nescience), Egoism (Asmita), attach 
ment (Raga), aversion (Dvesa), and clinging to lif 
(Abhiniyesa)—are five afflictions (Klesas).” (KDS? 
(2) “Ignorance (Avidya), is the (productive) field of all these tha 
follow, whether they are dormant (Prasupta), attenuate 
(Tanu), overpowered (Vicchinna), or expanded (Udara).” 
(YD. 1.2.4 
(3) “Ignorance (Avidya) is taking that which is non-eternal a 
eternal; impure as pure; painful as happy and non-self a 
Self (Atman).” (YD. 1.25 
(4) “Egoism (Asmitā) is the identification of the Seer with th 
instrument of seeing.” OD:12% 
(5) Attachment (Raga) is that which dwells on pleasure.”” 
(YD. 1.2.5 
(6) “Aversion (Dyesa) is that which dwells on pain.” (YD. 1.2. 
(7) “Flowing through its own nature and established even in th 
$ learned, is the Clinging to Life (Abhinivesa).”’ (VD. 1.2.5 
| fini am 
(1) “afeensferarctngefafae: qsa m: 1” (YD. 1.2.3) 
(2) “af Aaga sqca-ag-fafeartrercromy N” (YD. 1.2.4) 
(3) "efrargfagenrag feaghgarerentfacfaer u” (YD. 1.2.5) 
| (4) "ag-adameitarndarstaar n” (YD. 1.2.6) 
1. (5) “qaga at: u” (YD. 1.2.7) 
t (6) “gagad gs: u” (YD. 1.2.8) 
(1) “awad fagutsfa aed affan: u” (YD, 1.2.9) 
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(8) “There being absence of that (ignorance), there is absence of 
junction (of the Seer and the seen) which is the thing-to-be- 
avoided ; that is the Absolute Independence (Kaivalya) of the 
Seer.” (YD. 1.2.25) 


(9) “By giving up even these powers (Siddhis), comes the destruc- 
tion of the very seed of evil, which leads to Kaivalya (i.e. 
Absolute Independence).” (YD. 1.3.51) 


(10) “By the similarity of purity between the Sativa (intellect) and 
the Purusa (Soul) comes Kaivalya (i.e. Absolute Isolation).” 


(YD. 1.3.56) 
(11) “Then the mind becomes deep in discrimination and gravitates 
towards Kaivalya”” (YD. 1.4.25) 


(12) “The resolution in the inverse order of the qualities, bereft of 
any motive of action for the Purusa, is Kaivalya or it is the 
establishment of the power of knowledge in its own nature.” 

(YD. 1.4.33) 


(8) “aama datmrarāt ga ag gt: Karma 11” (YD. 1.2.25) 
(9) "aa aerarafa Aada aaraa i” = (YD. 1.3.51) 

The idea is that he attains Absolute Aloneness or independence and 
becomes free. I.e., When one gives up even the ideas of omnipotence and 
omniscience, then comes entire rejection of enjoyment. When a Yogin 
has seen all these wonderful powers and rejected them, he reaches the goal. 
What are all these powers ? Simply manifestations. They are no better 
than dreams. Even Omnipotence is a dream. It depends on the mind. So 
long as there is a mind it can be understood that the goal is beyond even 
that mind. 

(10) “asgard: gfaarà aeaa u” (YD. 1.3.56) 

I.e., Kaivalya is attained when the mixture of purity and impurity 
called Sattva has been made as pure as the Purusa itself ; then the Sattva 
reflects only the ungualified essence of purity, which is the Purusa. 


(11) “an faer faama faan nu” (YD. 1.4.25) 
(12) “generat gaai ssaa: Faced egsa ar fafana: n” 
(YD. 1.4.33) 


(Contd.) 








ar 
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Now the aphorisms from the Nyaya Sastra :— 


(13) “Emancipation (Apavarga) results, when among afflictions, 

. birth, attachment, defects and false knowledge, the destruction 
of that which follows, leads to the destruction of that which 
precedes.” (ND, 1.1.1) 


(14) “The frustration (of hopes) is the characteristic of affliction 
(Duhkha).” (ND. 1.1.2) 


(15) “Absolute Independence is Apavarga (i.e. final liberation).”” 
(ND. 11.21.22) 


Now the Vedanta Texts : — 


(16) Badari says: "There is absence (of body and organs) (in 
the state of liberation) because it is thus (described in the 
Scriptures).” (VD. IV.4.10) 








(Contd. from page 246) 
This is to say :— 


“Nature’s task is done, this unselfish task which our sweet nurse, 
Nature, had imposed on herself. She gently took the Self-forgetting Soul 
by the hand, as it were, and showed him all the experiences in the uni- 
verse, all manifestations, bringing him higher and higher, through various 
bodies, till his lost glory came back. and he remembered his own nature. 
Then the kind mother went back the same way, she came, for others who 
also have lost their way in the trackless desert of life. And thus is she 
working, without beginning and without end. And thus, through pleasure 
and pain, through good and evil, the infinite river of souls is flowing into 
the ocean of perfection, of self-realization. 


Glory unto those who have realised their own nature : may their 
blessings be on us all.” (Vivekananda) 
(13) “gra-wen-safa-ate-frearatratat- 
gaataans amaaa: U” (ND. 1.1.1) 
(14) “amaaa gaa 0” (ND. 1.1.2) 
(15) “araa: 11” (ND. 11.21.22) 


(16) “aaa arfttīg aa n” (VD. 1V.4.10) 
(Contd) 
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(17) Jaimini says : “There is existence (of the subtle body), 
because option has been ordained in the Scriptures).” 
(WD. IV.4.11) 


(18) Therefore, the Son of Badari (i.e. Vyasa) says: "There are 
both (i.e. existence and non-existence of a body) as in the 
Dvādašaha (i.e. a sacrifice to be completed in 12 days and to 
be performed by a Vanaprastha).” (VD. IV.4.12) 











(Contd. from page 247) 


I.e, In the previous Sūtra, it was told that'if one attains final libe- 
ration, by his mere wish, things come to pass. This shows that soul 
possesses a mind. The question naturally arises whether it possesses a body 
or not. Bādari says that it does not, for the scriptures say so. ‘‘And it is 
by means of this divine eye of the mind that he sees the desires and 
rejoices” (CHU. ViII.12.5). 


This shows that it retains only the mind and not the organs, etc. 


QP “ma sifafafancaraaara u” (VD. 1V.4.11) 

The following evidence is meant by the above-mentioned question : 
“a gaq nafa qsam wafa, qam wafa agar nafa” (Brera), ic., 

“He being one becomes three, five, seven, nine” (CHU. VII.26.2) 


This testimony says that a released soul can assume more than one 
form which clearly: indicates that it possesses body or bodies, the mind and 
the organs. This is the view of Jaimini. 


(18) "gramēagaufad mamasa: w” (YD. IV.4.12) 
From the above Bādarāyaņa (son of Badari) sums up that the released 
soul is of both kinds like the “Twelve Days’ Sacrifice” (ētamīgaa). 


The idea is that from the twofold declaration of the scriptures, this 
can be concluded that a released soul can exist both ways—with or without 
body—according to its liking. It is like the Twelve Days” Sacrifice, which 
is called a Satra as well as an Alīna” (agta) Sacrifice. 


This can be better explained in the following words :— 


‘The question is whether soul retains body in the state of final libe- 
ration or not. According to Badari, the body does not remain in Emanci- 


(Contd.) 


MMM 
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The Upanisads Say :— 
(19) “When cease, the five 
(Sense—) knowledges, together with the mind (Manas) 
And the intellect (Buddhi) stirs not — 
That, they say, is the highest course (Parama gati).” 
(KTU. VI. 
(20) “This, they consider, as Yoga :— 
“The firm holding back of the senses.” 
Then one becomes undistracted (Apramatta) 
Yoga, truly, is the origin and the end (Prabhava and Apyaya 
(KTU. VI 





(Contd, from page 248) 





pation. Contrary to this view, Jaimini holds the view that the body exis 
even at that stage ; because he says that it is declared in the Scriptur 
that an emancipated soul can assume body at his option. 

Thus the son of Badari (Vyasa) contends that there are both, i. 
presence of body as well as absence of body, as in the Twelve Day 
Sacrifice, enjoined for a Vanaprastha, He is allowed to take only a ve 
limited quantity of food by taking that hunger is present as well as abse 
as the Performer of Sacrifice is not allowed to take full meals. Therefo 
he cannot be said hungry, nor that he is not hungry. 


(19) “aa asqrafacert aaa «adi ag t 
afgra a faasea ararg: acai afaa n” (KTU. VI 10) 
Also found in MTU. V130. 


(20) "ai adafafa aaa feutrfafraaemtuma 1 
asaacaar wafa, ait fe saaat N” (KTU. VI.11) 
Here, the word ‘Yoga’ literally means ‘yoking’; both a ’yoking’, i. 
subduing, of the senses , and also a ‘yoking’, i.e. joining or ‘union’ wil 
the Supreme Soul. 
The word ‘Apramatta’ has been translated by us as ‘undistracted’. 
is a technical Yoga-term. 


The words ‘Prabhava and Apya’ in this verse literally mean ‘the origi 
and the end’; perhaps, of “the world” of beings and experiences, Thi 


(Contd. 
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(21) “When are liberated all 
The desires that lodge in one’s heart, 
Then a mortal becomes immortal : 
Therein he reaches Brahma.” (RTU. VI.l4) 


(22) “When are cut all 
The knots of the heart here (on earth), 
Then a mortal becomes immortal ! 


—Thus far, is the instruction.” (KTU. VI.15) 


(23) "He, (the emancipated soul) verily, with that divine eye, the 
mind, sees desires here, and experiences enjoyments.”’ 
(CHU. VIII.12.5) 


(24) “Verily, those (gods) who are in the Brahma-world (i e. in the 
state of communion with Brahma) reverence that Self. There- 
fore, all worlds and all desires have been appropriated by them. 
He obtains all worlds and all desires who has found out and 
who understands that Self (Atman). Thus spoke Prajapati— 
yea, thus spoke Prajapati.” (CHU. VIII.12.6) 











(Contd. from page 249) 


is: ‘the world’ becomes created for the person when he emerges from the 
Yoga state, and passes away when he enters into it. According to Sankara, 
the translation should be : “An arising and a passing away”, i.e., is 
transitory. But according to our author “Prabhaya’’ means “illumination 
of pure and true qualities” and “Apyaya” denotes ‘end of impurities and 
falsehood.” The Yogin attains these Gunas, through ‘Upasana-yoga’. 


(21) “aar aa sgena rat dstu gfa faan: 1 
ay aaisa) Mara ARI AAA 10” (KTU. VI 14) 
(22) “aa ad sfaaet gautgmeaa: | 
aa aedis) wadag n” (KTU. VI.15) 
(23) āda aqa RAAT SATA IAA Kad 1” (CHU. VIII.12.5) 
(24) “a gā aA a at Ge dar AMERTARATUĀ | 
ama dur. Fa g Als Ale: Ga 4 BAT | 
a aata cata Afa aaia STAI 1 


amarnani ania sfa g saafi- 
aa saaana 11” (CHU. VIII.12.6) 


(25) 


(26) 


(27) 


(28) 


(29) 


(9) 
(26) 
(27) 
(28) 
(29) 
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“That, within which they are, is Brahma. That is the Immortal. 
That is the Self (Atman). I go to Prajapati’s abode and 
assembly-hall. I am the glory of the Brahmanas, the glory of 
the Princes (Rajans), the glory of the masses (Visam) ; 

I have attained unto glory. 

I am the glory of the glories.” (CHU. VIII.14) 


“The ancient narrow path that stretches far away 
Has been touched by me, has been found by me. 
By it the wise, the knowers of Brahma, go up 
Hence, to the 41 Bliss world, released.” 


“On it, they say, is white and blue 

And yellow and green and red. 

That was the path Brahma found ; 

By it goes the Knower of Brahma, the doer of right (Punya- 
Krt), and every shining one.” 


“They who know the breathing of the breath, 

The seeing of the eye, the hearing of the ear, 

(The food of food) the thinking of the mind— 

They have recognised the ancient, primeval Brahma. 
By the mind alone is to be perceived. 

There is in Him (or in world) no diversity.” 


“He gets death after death, 

Who perceives here seeming diversity. 

As a unity only is to be looked upon— 
This indemonstrable, enduring Being.” 





GRAUIUAT AT qaqa A AKA, TATA: ui aw TA Nise 
aafaa agma am cat amt fart autsgagsmaku agg anai 
au: u” (CHU, VIII.14) 

“an: qar feat: ga ay eget fact ada | 

aa dtc arftafra aafaa serra cat Aafaa fagam: u” 

“afaa yaaga dang: aga afta atga a) 

gg qa AIT Walaa: aafa walaa awa: gorges” 

“qam muga AATAATA aed aaa waa 4 at fag: 1 
A fafaag: wer garas Madaras Ag Arma raa N” 

“gant: a gegamatfa a ge ara grafa | 

aå ay UN” (Contd. ) 
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(30) ‘Spotless, beyond space, 
The unborn Soul, great, enduring, 
By knowing Him only, a wise 
Brahmana should get for himself intelligence.” 
(SB. XIV.7 ; BU. IV.4.8,9,18-21) 


(31) “He (Yājītavalkya) said: “That, O Gargi, Brahmanas call 
imperishable (Aksara). It is neither coarse (or gross) nor fine 
(or subtle), nor short, nor long, nor red, nor glowing (like 
fire), nor adhesive (like water). He is without shadow and 
without darkness, without air and without space, without 
stickiness, (intangible), odorless, tasteless, without eye, without 
ear, without voice, without wind, without energy, without 
breath, without mouth, without personal or family name, 
unaging, undying. without fear, immortal, stainless, not 
uncovered, not covered, without measure, without inside, and 
without outside. 

It consumes (eats) nothing. 
No one consumes it.” (SB. XIV.6 8 ; BU. III.8.8) 


EXPLANATION 


Thus the Jiva (i.e. the individual soul) becomes happy for ever by 
attaining the Supreme Being who is (the ultimate) goal of the released Souls, 
who is liberation itself and who is defined as ‘‘All-existence, All-consciousness 
and All-bliss.” 











(Contd. from page 251) 

Our author explains the phrase “a Arta” (i.e. no diversity) as God 
is one and one only. There is no second or third God. He is one, without 
a second, third, and so on. 

(30) “aw: ot amma ae aea agta: | 

ata tittt faama sai gata avert: u” 
(SB. XIV.7; BU. IV.4.8,9,18-21) 


(31) “a dara. gag aat wit mam afacan agaa- 
AARAA AAA Sa ANENA ACTA TATA THAT 
FANT SAT ER ATA TAG NAT TAA ATA MAA TAA Sisē fa 
aaadaaaginagaaa Raga a aaa fasaa a carta 
praa i)” (SB. XIV.6.8 ; BU. III.8.8) 


„== 
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(32) "You, who are adorned with sacrifice and pious donations, 
have won the friendship of Indra (i.e. God) and immortality ; 
upon you O Angirasas, may happiness attend ; welcome O 
men (Mānarvas) to you who are most wise.” (RV, X.62.1) 


(33) “He is our Kin, our Father and Begetter ; He knows all beings 
and all ordinances, Securing eternal life in Him, the gods 
have risen upward to the third high region (i.e. stage). 

(YV. XXXII.10) 


The (text) beginning with ‘Avidya’ etc. (YD. 1.2.3) and ending with 
the words *Adhyairayani” describes the state of final release. It is to be 
(clearly) understood. The meanings of the (last two verses) have been 
given in our Hindi rendering. 


rto 





(32) à ada afvat Barat gaea qerigaanian 1 


Ārāt azaga at seq sfdarīta ama dāma: n” 
(RV. X.62.1) 


A faithful translation of this verse has been given above. Our author 
has not commented upon this verse in its Sanskrit text. An explanatory 
note on this verse has, however, been given by him in Hindi which in no 
way can be taken the paraphrase or literal rendering. It gives only the 
import which can be summed up :— 


“The emancipated souls (i.e. Angirasas) live in the bliss of final 
beatitude, performing sacrifices of knowledge and surrendering themselves 
to God by way of Daksiņā. All happiness is meant for them who by the 
friendship of God have got final Release. The other released souls, who 
have attained that stage earlier to them, admit them in their blissful asso- 
ciation, They receive them with loving eyes and sweet words.” 


Griffith interprets the word ‘Manava’ as ‘son of Manu’, i.e., Nābhāne- 
dista Mānava. But according to the Nirukta, Angirasas mean “‘vital airs in 
the body” which are sons of cosmic energy (i.e. Agni). (cf: RV, VIII.2,105) 

(33) a at aatia a fma malfa da qafa fazat 1 

aa za agaaa maada i (YD. XXXIL10) 
Cf, RV. X.82,5. 
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(1) “Tugra (i.e. a man of mighty aspirations) desirous of riches 
(Rayim) and prosperity (Bhujyum) should cross (frequently) 
oceans (and thus amass the wealth) in ships (Ašsyinā) (running 
with the help of) water, fire and energy. Such a man never 
dies (Mamryan). The Ašvinas (i.e. the water and fire) provide 
for him boats, ships and aerial cars (Antariksa-Prudbhih) 
unwetted by the billows.” (RV. 1.116.3) 


() gate piada cit a wfeaeagat aatgr: 1 
anggaifacicnradifacateasatacaiantta: N” (RV. I.116.3) 


This verse is differently understood and interpreted by all the Eastern 
and Western scholars. They have traced here some historical events, where 
Tugra and Bhujyu are proper nouns. Sāyaņa, the well-known commentator, 
explains the word “Tugra? as ‘Raja or King. He had a son by name 
Bhujyu. Tugra, it is said, was a great friend of the Ašyins. Being much 
annoyed by enemies residing in a different island, Tugra sent his son Bhujyu 
against them with an army on board ship. After sailing some distance, the 
ship encountered a storm, in which his ship was lost. Bhujyu applied to the 
Ašvins who brought him out and his army back in their own ships, in three 
days. It is evident from this and the two following verses. Sāyaņa trans- 
lates this verse as :— 

“Tugra, verily Ašyins, sent (his son) Bhujyu to sea, as a dying man 
parts with his riches ; but you brought him back in vessels of your own, 
floating over the ocean, and keeping out the waters.” 


Griffith who followed Sāyaņa explains this verse as :— 


“Ye, Asvins, as a dead man leaves his riches, Tugra left Bhujyu in 
the cloud of water. 


Ye, brought him back in animated vessels, traversing air, unwetted 
by the billows.” (Contd.) 


254 


THE ART OF BUILDING SHIPS AND AERIAL CARS 25 


(2) “These three types of cars should possess means of comforts 
and should be able to run (at such a swift speed) that they may 
cross the watery ocean, the land, the upper region in three 
days and three nights as if they were provided (with) hundreds 
of feet, possessing six mechanisms, five chambers causing 
swiftest speed.” (RV. 1.116.4) 








(Contd. from page 254) 
Griffith also adds :— 


“Bhujyu : a Rājarsi, son of Tugra, rescued when in danger of 
drowning.” 


Readers will mark here the evident difference between Sāyaņa and 
Griffith. 


According to Dayananda, the Vedas contain no historical events or 
names of the persons. The Vedic words denote only the general meaning. 
Yāska also held this view and says “aalqaria geant nafa” The 
followers of the Nirukta school take only the etymological interpretations 
of the Vedic words. Therefore, Yāska says :— 


“apt ga: ? Aa gfa degar: 1 catedisat geafagfasr: 1” 

Here, the words ‘Tugra’ and ‘Bhujyw’ (taken as proper nouns by 
others) mean only 'a seeker of riches' and 'the enjoyable articles” respecti- 
vely. The grammatical explanations of these words are given by our author 
in the original text. 

(2) “Ra: safata aala: aiat egdēu: gay: 1 

agza samia M fant i: madafa: weed: u. (RV. 1.116.4) 
H. H. Wilson says here, ‘‘This is a rather unintelligible account of 


a sea voyage, although the words of the text do not admit of any other 
rendering.” He translates it :— 


“Three nights and three days, Nāsaiyās, have you conveyed Bhujyu, 
in three rapid revolving cars, having a hundered wheels, and drawn by six 
horses, along the dry bed of the ocean, to the shore of the sea.” (P. 197) 


Griffith renders it :— 


“Bhujyu, ye bore with winged things, Nāsatyās, which for three 
nights, three days full swiftly travelled, 


To the sea’s farther shore, the strand of ocean, in three cars, 
hundred footed, with six horses.” 





256 RGVEDADI-BHASY A-BHUMIKA 
EXPLANATION 


The purport (of these stanzas) is as follows :— 


The stanzas. e.g. ““Tugro ha etc.” describe the (various) arts of building 
(ships etc.). The word ‘Tugra’ is derived from \/Tuj ‘to kill, to strengthen, 
to accept, to live in a house” with the suffix ‘Rak’ occurring in Uņadis. Thus 
Tugra means a person desirous of wealth. He, being desirous of riches 
(Rayim) and things of enjoyments (Bhujyu), e.g. necessities of life, comforts 
and victory, should accomplish his desires with the aid of physical and 
material science. He by constructing ships of wood, iron &c. and by using 
fire and water (Asvinā) (for producing steam) may make voyages in the 
ocean for export and import and thus amass riches. By adopting this 
practice none can die of starvation and without assets, for he has laboured 
so much. Hence ships must be launched (Avahah) in the ocean for going 
and coming from one country to another by water. How can ships be 
constructed ? Ships are to be constructed with metals, e.g. iron, copper, 
silver, or with wood, &c., and by the use of heat and light-producing energy, 
These substances (Ašvins) when rightly used enable men to go from one 
country to another with all comforts. Here the verb ‘Uhathuh’ (conveyed) 
is in the Second Person. This Person is to be converted into the Third 
Person. The ships which take men on their forward and homeward voyages 
on the sea must be strong (Atmanvatībhih) and able to remain steady. The 
officials and the traders should voyage by means of ships whenever emergency 
requires. Similarly conveyances of many other kinds e.g. aerial cars, &c. 
can be constructed with the above-mentioned materials and means. All 
men should amass the highest type of wealth with the help of aerial cars 
traversing the upper regions (Antariksaprudbhih). Ships and aerial cars 
should be so smooth and polished that they become water-proof (Apodaka) 
and water does not enter into them. In this way men should travel in the 
three regions, e.g. land, water and air, by means of land vehicles, ships and 
aerial cars, (AV. 1.116.4; X.62.1) 


The following evidence (from the Nirukta supports our interpretation 
of the word Asvins) :— 
(3) “Now the Devatās of the bright firmament. Among them, the 
Aśvins are the first to come. The (two) Asvins are so called 
(3) “ma «caram aata mamka saamia} waa: arfraat 
ag ayga ginl Aaa, sfasa: adiaka: 1 eat 


akat? amga As aAA | gafaraet — gah 1” 
(N. XII.1) 
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as they pervade all. One (pervades all) by juice and the 
other by light. According to Aurnavabha, they are called 
Aésyins because they possess Afvas (i.e. horses). Now what are 
Asyins ? According to some (they are) the bright region and 
the earth. According to others, (they are) day and night. 
According to (still) others, the sun and the moon.” (N. XII.1) 


(4) ‘Similarly Asyins are Jarbhari (i.e. protectors) and Turpharī 
(i.e. destroyers). They are Udanyajevetyudakaje-Iva, i.e. water- 
born as it were, i.e. like the two ocean-born gems,” (N. XIII.5) 


From these citations it is proved that three types of cars can be 
prepared by mechanical devices with the help of gases (Vayu), fire, water 
and earthly substances. 


Three kinds of vehicles, the ships, &c., (Tribhir-Rathaih) should 
contain all sorts of comforts (Ramaniya Sadhana) and they should have a 
speed as fast as to cross the ocean, the land and the upper region in three 
days and three nights (Tisrah Kspah-Tri-aha) rushing on their ways as if 
they were equipped with countless feet (Sata-Padbhih). These cars should 
have Sad-Ašyas (six mechanisms), i.e. five chambers for swiftest speed. 


What material is used for the successful operation of these cars ? 


These cars are to be operated with the help of the Nasatyas, i.e. the 
above-mentioned Asvins. Hence, the statement: “‘Nasatyas, i.e. Dyau and 
Prthiyi (i.e. the bright region and the earth) set the cars move.” 


In the stanza the verb ‘Uhathuh’ is used in the Second Person in the 
sense of the Third Person as is obvious. The (following aphorism from) the 
Astadhyayi is an evidence in support of this interchange :— 


(5) “Interchange is very common.” (P. HI.1.85) 


On this the author of the Mahābhāsya says :— 


(6) “The author of the Sastra means to approve the interchange 
(in the use of) case, verbal suffix, Padas, gender, person, tense, 


(4) “ankai afa auf, ai=, gr g Kart 1 vara. 
Agam ga, VA Uga N” (N. XIII.5) 


(5) “aat agaa n” (P. II,1.85) 
(6) "gtasugagami amgaseataaast a | 
anaaga mragdui ast au fagufa agata n” (MB.) 
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consonants, vowels, accent, Kartr and Yan; this object is 
accomplished here with the word "Bahulaka", i.e. very 
common.” (MB.) 


Thus the meaning is: “Those very Nāstyās, i.e. Asvins, move rightly 
the cars.’’ The past perfect tense is here in the sense of present indefinite. 
They alone are the principal means and helps in building these (three kinds 
Of) cars. 


By following this way and not oth:rwise men can obtain Bhujyu, i.e. 
the best comforts and enjoyments (RV. 1.116.4) 


(7) ‘‘Asvins move (the three kinds of ) cars endowed with hundreds 
of cars or propellers (Sata-Aritra) in the ocean of water and 
the air where there is nothing to give support, nothing to rest 
upon, nothing to cling to, for the accomplishment of pleasures 
and comforts.” (RV. 1.116.5) 


(8) “The Asvins (ie. water ard fire) generate the white steam 
(Sveta-Ašva) for swift locomotion (4ghāsvāyu) bringing always 
all comforts. This gift of Asvins is meritorious (Mahi) and to 
be celebrated. Such a swift car (Vaji) should be procured 
(Havya) by the merchants (Arya).” (RV. 1.116.6) 





(7) “AMFA atattādmamegni agg daz 1 
aafaa sayaga qaa ardarafeaatda n” (AV. 1.116.5) 


Griffith translates it :— 


“Ye wrought that hero exploit in the ocean which giveth 
no support, or hold or station, 


What time ye carried Bhujyu to his dwelling, borne in a ship 

with hundred cars, O Aśvins.” 

Sāyaņa explains :— 

“This exploit you achieved, Ašyins, in the ocean, where there 
is nothing to give support, nothing to rest upon, nothing to cling to, 
that you brought Bhujyu, sailing in a hundred-oared ship, to his father’s 
house.” 

(8) aafaa gad: aavdaarala mafaa 1 
aši g af gti ga dēt arī agfagan ad: u” (RV. 1.116.6) 
(Contd.) 
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EXPLANATION 


O men, you should travel in the ocean full of water or in the upper 
region where there is nothing to (Anarambhane) give support, nothing to 
rest upon (Andsthane) and nothing to catch at by hands (Agrabhane) for 
the success in your undertakings by preparing ships and aerial cars through 
the methods described above. The phrase ‘Asvina Uhathuh-Bhujyum’ (i.e. 
Asvins carry Bhujyu) is to be interpreted in the above-mentioned manner. 
Such cars when driven by the properly used Asvins (Astam, i.e. launched or 
driven ; from „As ‘to throw’) bring success to the efforts. What type of 
ship (or aerial car) should be launched in the ocean (or in the air)? (Here 
it is stated that) it should be Sata-Aritram, i.e. it should have hundred cars, 
made of steal for supporting, steering and for taking the bearings. Such 











(Contd. from page 258) 

The meanings of the following words deserve particular 
notice :— 

(a) Ašvins : i.e. water and fire. 

(b) Svetam-Asvam ; i.e. white steam. 

(c) Vājī : i.e. a car moving at very fast speed. 

(d) Havya : i.e. worth having. 

(e) Arya : ie. a trader. 


Dayānanda cites a number of evidences to support these 
meanings in the original text. His vision is arsa (i. e. Seer’s observations), 


But H., H. Wilson interprets it :— 


"Ašvins, the white horse you gave to Pedu, whose horses were 
indestructible, was ever to him success; that, your previous gift, is always 
to be celebrated : the horse of Pedu, the scatterer (of enemies), is always 
to be invoked.” He adds the following note :— 


“It is said, Pedu was a certain Rajarsi, who worshipped the 
Asyins, They gave, therefore, him a white horse, through the possession 
of which he was always victorious over his enemies.” 

Griffith says ;— 


“The white horse, which of old ye gave, Aghāšva, Ašvins, a gift 
to be his wealth for ever. 


Still to be praised is that your glorious present, still to be famed 
is the brave horse of Pedu.” 
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cars are to be used on land. in water and in the air. These three types of 
cars should be constructed with hundred mechanical fittings, fastenings and 
regulating apparatus (for keeping them joltless and steady). Such cars 
procure lasting and abiding (Tasthivamsam, i.e. Sthiti Mantam) happiness 
and prosperity. (RV. 1.116.5) 


As this practice yields all enj»yments, all men should make efforts in 
this way. The expert scientists ptoduce white steam (Svetam Asvam) by 
properly employing the above mentioned Ašvins, i.e. water and fire, which 
make the aforesaid cars run at the swiftest speed. Such cars always (Sasvat) 
are source of happiness (svasti). These perfect cars are provided by Asvins 
and men should take (best) advantage (Guna) of them. Here the word 
‘Vam’ (i.e. yours) is in the sense of ‘their’ by the interchange of person. 
The power of Asvins is described here as Datram, i.: a gracious present as 
it is conducive to happiness. It is ‘Mahi’, ie. highly meritorious and is to 
be celebrated (Kirtenyam). The word ‘Kirtenyam is formed by adding 
the suffix ‘Kenya’ according to the aphorism of “‘Krtyarthe Tavaikena-Kenya- 
Tvanah” (P. II.4.14).** This means, “highly glorious.” It gives excellent 
good to others. Here the word ‘Bhat’, i.e. Abhūt (i.e. was), is in the sense of 
*Bhavatv (i.e. is). Here past tense is used in the sense of present tense 
(by interchange). This swift horse by name Agni (i.e. fire) is Paidva and 
it causes these cars to run rapidly on their ways. According to the Nighantu 
(I. 14) :— 


(9) *Paidva and Patanga are the synonyms of horse.” 
(Nighantu 1.14) 


Thus we should employ this fire, the cause of swift locomotion, 
(Sadam-it) to our use. Arya (i.e. a merchant) particularly should use this 
type of horse. According to the following aphorism of Panini the word 
‘Arya’ means a merchant or a Vaisya: — 


(10) “Arya in the sense of Svāmī (i.e. master) and Vaišya (i.e. a 
merchant). (P. III.1.103) 





** peared adta-ģru-tga: |” (P. III.4.14) 
(9) “egag aaa uw’ (Nighaņtu 1.14) 
(10) “ad: carfaasaat: V” (P. LI.1.103) 


In the other sense we get the word ‘‘Aryah’’, i.e. approachable. 


ae 
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(11) “There are three (sets) of wheels (Pavis) in a car for smoo! 
and graceful motion (Madhu-Vāhane). Let there be thri 
columns placed (above it) for support. All (artisans) know 
that this (car) leads to peace (Soma) and comfort. With tł 
help of Asvins alone, it covers (greatest distance) in three da; 
and three nights.” (RV. 1.34.: 


(11) “aa: gadi agarga T daea gatag fara gq fag 1 
ad: erata. esiin atrīt fadat ara: fadttamu faat u” 
(RV. 1.34.2) 
The following words deserve notice :— 
(a) Madhu-Vāhane : "'auzataufa Tā |” ie. a car with a smooth ani 
graceful motion. 
(b) Pavayah : A ‘Vajra-like’ set of wheels. 
(c) Somasya-Venam : for the realisation of Soma, i.e. pleasure 
and peace. Dayananda explains the word Venam a 
‘desirable’. But Sayana and others find here a historica 


reference which according to Wilson is never traceable i! 
the Puranas, He says :— 


“The Ašvins are said to have filled their Ratha or car with all sort 
of good things when they went to the marriage of Vena with Soma —i 
legend not found in the Purāņas.” 


He translates the stanza :— 


“Three are the solid (wheels) of your abundance-bearing chariot 
as all (the gods) have known (it to be) when attendant on Vena, th 
beloved of Soma; three are the columns placed (above it) for suppor 
and in it thrice do you journey by night and thrice by day.” 


Griffith translates :— 

“Three are the fellies in your honey-bearing car, that travels afte) 
Soma’s loved one as all know. 

Three are the pillars set upon it for support, thrice journey ye by 
night, O Ašvins, thrice by day.” 

Griffith here adds that :— 


“Soma is here the Moon. His darling is Jyotsnā or Kaumudi: 
Moonlight, identified with Surya, is the light borrowed from the sun,” 
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EXPLANATION 


For the creation of smooth, (and graceful) motions (Madhu-Vahane), 
in a car and for the speediest locomotion, there should be attached three 
Vajra-like solid sets of wheels mechanically prepared. Similarly the artisans 
erect three Skambhas, i.e. supports, to keep the car firm and steady and to 
preserve the various mechanical devices firm in their respective places. 
Visve, i.e. all (the mechanics) know that such cars lead to peace (Soma) and 
prosperity and the realisation of desires (Venam). Such cars can be achieved 
and got prepared with the help of Asvins alone because their proper use 
can bring success, in constructing such cars which make us travel the 
greatest distance in three days and three nights. (RV. 1.34.2) 


Now what type of cars for travelling in the air, and upon the water 
or land should be constructed ? Here it is said : 


(12) “It should be prepared with Tri-Dhatu, i.e. three metals, e.g. 
iron, copper and silver. How much speed should it have ? 
The Ašvins, i.e. air and fire (gases, heat or electricity) may by 
means of mechanical devices move it forward and backward 

as fast as move the mind and the soul (Atmeva Vatah).” 
(RV. 1.34.7) 


(13) “(Now the cars are further defined as)? Aritram, i.e. provided 
with apparatus for keeping it steady and retaining its balance. 
It should be ‘Prthu’, ie. spacious enough. Such a car yoked 
with a horse, i.e. fire (Asva), is strong enough to cross (Tirthe) 
the great oceans (Sindhu-Mahā samudras) at the fastest speed. 
All the three cars should be equipped with waters (Indavah) 
for generating strong steam so that the cars may run at the 
swiftest speed. (RV. 1.48.8) 


Here the word ‘Indu’ means ‘water’ as it is read in the synonyms of 
water in the Nighantu (1.12). This word is formed from the Undi 
by converting its initial ‘U’ into ‘J’ according to the following aphorism 
from Uņādi :— 

(12) “faii afaa aaa fad fà oft frag gfaattumaa | 
faa ataa tear quaa seta arā: eaderfor megag 11” 
; (RV. 1.34.7) 
(13) “afa ai aega dtd fardat Ta: 1 
fam gga sga: n” (RY. 1.48.8) 





+ 
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(14) “The first (letter of the root) Undi is converted in It.” (U. I) 


(15) “O men, employ air, water, &c. rightly in the above mentioned 


(16) 


The 
‘Medhavin’ 


three cars which are as swift as mind (Mano-Javah) for the 
purpose of locomotion. These—air,fire, etc., in conjunction 
with water, produce steam which gives swift speed to them.” 


(RV. 1.6.9.4) 


“For the purpose of traversing the entire distance (Paraya 
Gantave) cars should be created which can move upon land, 
water and in the air. May our ships be as best as those of the 
intelligent people (Matinam), whose profession is voyage. 
As these wise people employ (A-Yufijatham) fire and water 
(for generating steam) in their cars, so we use them in ours. 
Similarly let all people make efforts to prepare such cars for 
traversing all routes in oceans as well as elsewhere.” 


(RV, 1.3.34.7) 


word ‘Matoyah’ has been included in the list of synonyms of 
(i.e. the wise) in the fifteenth Khanda (in the third chapter) of 


the Nighantu. 


(17) 


(14) 
(15) 


(16) 


(17) 


“O men, when the fast moving mechanised horses (Harayah) 
are moyed by kindling fire under a container full of water 
with wood and other burning material, and when thus the 
machinery is set working with mechanical devices, then the 
particular car (Ni-Yanam) made of earthly substances (Prthyi- 


Vikaras) glide up (Ut-Patanti) high into the bright firmament.” 
(RV. 11.23.24.47) 


“afn: u” (U. 1) 
“aà anà giaa afiafi: saaa aedat fadar | 
aalgataded! Great gtarara: gige u” (RV. 1.6.9.4) 
“m al ara aAa are ARTA TAA | 
asaratafeaat wa 1” (RV. 1.3.347) 
“gwi faari gta: gaat ad gala feaacdafea | 
a at aqan agate aena gaa ghee gee” 
(RV. 11.23,24.47) 
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(18) “In these cars there should be twelve Pradhis (i.e. supports) 
for mechanical appliances (Aras from the ./% ‘to move’) 
and there should be one (fly) wheel (Cakram) for keeping the 
machinery in rotation. There must be three Nabhyas (i.e. 
contrivances) in the centre to keep the whole machinery in 
working order. Three hundred mechanical parts should be 
constructed there for moving and stopping the cars and let 
there be sixty other parts. This all arrangement should be 
made in that car. (Kah-u-tat-Ciketa) This process is not 
known to all.” (RV. 11.23.24.48) 


These and similar other stanzas are found in the Vedas on this topic, 
but we do not cite all of them here, for this is not the proper place (as it 
will increase the bulk of the book),* 


Peet 


(18) “gem magama alfa avait as aftaša | 
aazam faa a mgalstaat: gei amaaa: 11” 
(RV. 11.23.24.48) 


* Some critics observe that Rsi Dayānanda, having seen the 
scientific achievements and discoveries made by Europeans in his time which 
were unknown to Vedic India, has wrongly tried to establish, by inter- 
preting Vedas in his own way, the fact that ships and aerial cars 
(Vimānas) were fully known to ancient Bhārata and that Dayānanda's 
attempt is wrong. But I cannot agree with them. These critics are not fair 
to him. They forget that the West saw the first “Air-Flight” only in 1901 
and our author wrote this book much earlier in 1876. Dayananda’s con- 
tention is not based on his intensive (deep) study of Vedas only but he 
also read the entire post-Vedic and classical Sanskrit literature. Ramayana, 
Mahābhārata, Raghuvarh$a, and even Jatakas have numerous descrip- 
tions in this context. The well-known work “Samarangana-Sutradhara” 
of King Bhoja (1100 A.D.) deals with this topic also. Svami Brahma 
Muni recently discovered an old manuscript entitled Vimana Šāstra” 
of Bhāradvāja and published it. It is a specific treatise on this topic. 
Rsi Dayananda also saw such a treatise and declared in his speech at 
Pune in 1875 that “Aa faama gara wt geas Fat Ž 1” (i.e. He saw a book 
dealing with the manufacturing of ‘‘Aerial cars”), Hence, Dayānanda 
had a firm and positive knowledge in this matter. 





as 


et 


THE SCIENCE OF TELEGRAPHY 


The following stanza refers to (the origin) of the telegraphic scienc 


(1) “With the help of Asvins, (O men), you should emp 
(Duvasyathaļ) telegraphic apparatus (Taru Taram) (made 
pure (Šveta) metal, charged with electricity (Abhi-Dyu) . 
acceptable by all (Puru-Varam) for (attaining) success (Pede 
(against) your malicious (Sprdha) foes. It is unavoida 
(Dustaram) and most frequently (Car-Kytyam) used in 
military operations (Prtanāsu, i.e. armies) and is fit for ev 
work like Indra (i.e. the sun).” (RV. 1.119 


EXPLANATION 


o men, you should prepare telegraphic apparatus (Taru-Taram) o: 
pure white (Syeta Suddha) metal being a good conductor of fiery electric 
(Agni-Guna-Vidyut-Maya) and it should be (Abhi-Dyu) charged w 








(1) “ga tad geataftanr egui rād deat garu: | 
nūzfad gaa geet urufrrafaa udvftaza u” (RY. I.119.1 


The translation given above is based on the original explanati 
given by Dayānanda in the text. He was a real Seer who without hes 
tation deserves to be placed in the category of the Seers to who 
Yāska refers in his book Nirukta as 'Sāksat Krta-Dharmaņah”, It w 
be interesting here to compare and contrast the translations of oth 
scholars. 

Sāyaņa interprets it :— 

'Ašvins, you gave to Pedu the white (horse) desired by many, t 
breaker-through of combatants, shining unconquerable by foes in batt 
fit for every work ; like Indra, the conquerer of men.” 


Griffith also says :— 

“A horse did ye, provide for Pedu, excellent, white, 
O ye Ašvins, conqueror of combatants. 

Invincible in war by arrows, seeking heaven, worthy of fame, lil 
Indra, vanquisher of men.” 


Dayananda must be admired for his scientific interpretation, qui 
unknown to the traditional and other scholars, 
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electricity. It should also have qualities of the Asvins. It (telegraphy) has 
a number of good advantages and therefore most of the learned use it. 
During the military operations (Prtanasu), it is (Dustaram) not to be 
transgressed or overcome (i.e. it is unavoidable). It should be used 
frequently (Car-Krtyam, i.e. Varam Vārum Serva Kiiyadsu) in all matters. 
What qualities are there in it? Being repeatedly struck (Punah-Punah 
Hanana) it transmits What is itfor? It brings success (Pedave) in all 
great and good matters. It is most advantageous in vanquishing jealous 
enemies (Spardhan) and in ensuring victory to the home-forces. It helps in 
performance of duties by men in the army (Carsani-Saham). It reveals 
seven Occurring at great distance like the sun (Indram-Iva). (You should) 
make the best use of the ASvins, i.e. the terrestrial substances and electricity 
and use also the telegraph-apparatus (Yuvam Duvasyathah).* 


In ‘Yuvam Duvasyathah’ there is interchange of the Person (i.e. 
Second Person in the sense of Third Person). (RV. I. 119.10) 


RAS 








* Some occidental and oriental scholars do not accept the existence 
of telegraphy in ancient India. According to them, the assertion of Rsi 
Dayananda in this context is based on prejudice. They hold that there was 
no telegraphy or telecommunication system (whatscever) in ancient India. 
But the fair-minded scholars who have studied Vedas and other Sanskrit 
works with open mind do not accept this. Like air-flights, tele- 
communication system was very well known to ancient India. We 
infer from Bhagavad-Gita, which is a part of Mahabharata, that television 
as well as telecommunication of very high order was available to Sanjaya 
who saw and heard all events or all talks of the heroes of the Kuruksetra 
war. This science was known to Vyasa and a reliable system of this sort 
was then in actual practice. We have a specific injunction for kings in 
the ''Sukranīti”, enjoining upon the rulers to set up an unfailing system of 
telecommunication and telegraphy which must have a direct link with the 
centre :— 


“agadan aat gafa au” (SN. 1.367) 


I.e., the system must have a direct link of at least 20 thousand miles 
and must not take more time than a day. 


I advise the reader to refer to Rämāyaņa ([.56.9) and Nirukta 
(VII.23) indicating the use of electricity in Vedic India, 








THE SCIENCE OF MEDICINES 


(The under-mentioned verse refers to the origin of the medical 
science) :— 


(1) “To us let Āpas (i.e. waters or vital airs) and herbs be 


friendly ; let them be unfriendly to him who hates us and 
whom we hate.” (YV. VI.22) 


EXPLANATION 
The purport (of this verse) is as follows :— 


Here the origin of the medical science is referred to. O Supreme 
Healer Lord! May the medicines, e.g. Soma, &c. be friendly to us. Here 
the word Sumitriya (ie. friendly) is formed by replacing suffix ‘Jas’ by 
“Diyac’ according to the Vartika (i.e. a supplementary aphorism) that *Iyā, 
Diyac and ‘P should also be included.”* (M.B.) 


May these medicinal herbs be friendly, promote our pleasures and 
destroy our diseases through their precise knowledge. May the ‘Apas’ (ie. 
Pramas), i.e. vital airs, be our good friends. May they be unfriendly, i.e. 
source of pains and inimical, to the unrighteous persons or lust or anger and 
the diseases who or which oppose us or whom we oppose. That is to say 
that medicines are benevolent like friends to them who follow a precise 
regimen and are malevolent like enemies to, and thus inflict afflictions on, 
them who transgress it. 


Thus we come across many verses in the Vedas which contain original 
principles fof the medical science. It is needless to cite all of them 
here. We will explain them in their respective places (in our regular 
commentary). 


rein 


(D “afafa a ana adaa: ag 1 già faaea arg dsa fie di d 
ad ferm: V (YY. V1.22) 
* «gnfrarsitenuragdemaa |” (MB. VIL.1.39) 
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RE-BIRTH 


(1) “Grant us O Asu-Niti (i.e. Prolonger of life) our sight again; 
grant us again our breath and our enjoyment in this world ; 
long may we behold the rising sun; O Anumati, favour us 
with prosperity.” (RV. X.59.6) 


(2) “May Earth restore to us our vital spirit; may the bright 
(Devi) firmament and mid-air restore it. May Soma restore 
the body to us; may Pusan show us again the path of peace 
and comfort.” (RV. X.59.7) 


The above-mentioned stanzas reveal the doctrine of the past and the 
future births. 


(1) “agate preng aa: ga: nafag al afe witty | 
sūta date gimsaraagaā gaat a: afea n” (RV. X.59.6) 


Here the word 'Asu-Nīti' means God who is bestower of long life. 


Griffith comments upon this word as “a personification of the favour 
with which the gods regard the sacrifices and prayers of the pious.” Wilson 
says, “Gracious (goddess).” Asu-Nīti literally means ‘conductress of life, 
i.e. who prolongs life’. 


(2) “giii ag gfaet garg gaatzat gaerafte | 
gaa; ddaa gara ga: gat goats ur eafea: N” (RV. X.59.7) 
Here the word ‘Dyau’ (according to our author) means ‘the shining 
sun”. Others take it as the firmament. Sāyaņa takes ‘Pathyam’ as that 


which is in firmament, i.e. speech which is derived from Ether (Akasa). 
Wilson says :— 


Svasti may be a synonym of Vāc (speech). “May she give us arti 
culation.” Pathyām Vacam, ‘good speech’. 
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EXPLANATION 


Here the word ‘Asu-niti’ is in the vocative case and is formed from 
Asu (i.e., vital spirit) by adding the root Ni ‘to take away’, i.e., one who 
takes away life, i.e. God. O God, may we be happy whenever we may assume 
another body after death. 


Here the *Caksu' (i.e. eye) is an indication of the self and all other 
senses. Thus it means, “Give us, O Lord, the eyes and all other senses 
when we may assume another body after leaving the present one.” Restcre 
to us all senses in our rebirths. The word ‘Prana’ indicates vital airs as 
well as inner organs. Give us again, i.e. in our next birth, the vital airs 
and all inner organs. O God, grant us in our re-birth all enjoyments 
(Bhogas) for ever, so that we may behold the rising sun and (have) in-coming 
and out-going vital airs. 


O Anumati (i.e. giver of honour i.e. God) make us happy (Mrdaya) 
through Thy grace and com'ortable in «I! our re-births. This prayer is 
offered here. (RV. X.59.6) 


O Lord, be gracious to grant that in our re-births the earth may 
give us Prana, i.e. food and strength. May the bright (Devi) Dyau (i.e. the 
light of the Sun) give us life-breath. May the middle region give us life 
again in our next birth. May the Soma, i.e. the juices of herbs, grant us 
body (i.e. corporeal health and strength). O Pasan, the giver of vigour show 
us the path of righteousness in our re-births. We pray that we may attain 
happiness through Thy grace in our re-birth for ever. (RV. X.59.7) 


(3) “The mind (ie. thought) and life have returned to me; my 
breath and soul have come again ; and the eye and the ear I 
have gained again. May Vaisyanara Agni (i.e. the Self-effulgent 
Leader of mankind) who is our bodies’ guard and unscathed 
preserve us from calamities and dishonour.” (YV. IV.15) 


(4) May sense return to me again and may Soul, spiritual power 
and riches (come to me again). Let the sacred Fires again 
aflame on altars, each wisely stationed, here succeed and 
prosper.”” (AV. VII.67.1) 


(3) "gada: gaug ama ga: AIM: garnt a MTA gara: ga: ett 
a awa | ATA agaaga aad: og giangan u” (YV. IV.15) 
(4) “gaiari ruen afāvi mai a | 
gatīazt facut gana aegrarfīrģa li” (AV. VIL.67.1) 
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(5) "He, who practised righteous course (Dharma) first (i.e. in his 
previous birth) assumes multifarious human forms (according 
to his previous acts). This Dhasu (i.e. a person having previous 
acts to his credit) who understands the unspoken (revealed 
divine) speech (i.e. the Vedas) enters his birth place first.” 


(AV. V.1.2) 
EXPLANATION 


O Lord of Universe ; may the mind endowed with knowledge and 
other good merits and may the (full term of) life come again to us in our re- 
birth through Thy grace. May the pure thought (or soul) come to us in our 
re-births. May the sight and hearing bə restored to us. God who is the 
director and leader of the universe (Vaisvānara) has no defect such as 


(5) “ar dt aaifn san: gara adt agfa soe geði 1 
aregatia saa m (axe at anaaga faa 1” (AV. V.l.2) 
The last half of the verse (4) has been rendered by Griffith as 


“Again let fires, aflame on lesser altars, each duly stationed, here succeed 
and prosper.” 


But the stanza (5) has quite differently been translated by our author. 
Griffith himself admits that this verse is not clear to him. He remarks, 
“This very obscure introductory verse.” 


I cite below his English rendering :—- 


“He, who, the first, approached the holy statutes, makes, after, many 
beauteous forms and figures. 


Eager to drink, his birth place first be entered —who understands 
the word when yet unspoken.” 


Here the word “Dhāsu” is rendered by Griffith as “Eager to drink”. 
He perhaps takes it from the root Dhait ‘to drink’. But Ludwig interprets 
it as: “Eager to form or create.” 


Dayānanda explains this word as “ Dhasyati-iti-Dhasyu, i.e., a soul 
who bears the consequences of righteous or unrighteous acts committed 
by him in previous birth.” 


The phrase “‘Anuditam Vacam” also deserves notice. Griffith takes 
and confines himself to the literal meaning of the word 'An-uditām 
(i.e. not spoken), Dayananda goes still further and takes the suggested 
meaning, saying ; '"An-uditām, ie, revealed, i.e. the revealed words of the 
Vedas.” 
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deception (Adabdha) and He is the preserver of our bodies (Tannpa). God 
is Agni, i.e. all wisdom and all bliss. May He keep us aloof from Durita, 
i.e. evil deeds. He may give us shelter in all our re-births so that we may 
be fres from all sins and be happy in our re-births. (YV. IV.15) 


O God, may we get again in our re-births all senses and the power ol 
spirit which sustains the Prāņas (i.e. vital energy). The noble wealth 
(Draviņam) of knowledge and firm devotion to Supreme Power (Brahmanam 
i.e. Brahma-nistha) may be,restored to us. May we assume human form 
so that we may be able to kindle the fires (Agnayah) ie. Ahavanīya, 
&c. All these come to us again and again in all our re-births. O Lord oi 
the universe ! may we bz endowed with retentive intellect (Dhisnya), good 
bodies and sound senses in our re-births again as we had them in cur 
previous birth in this world so that we may be able to discharge all our 
duties (rightly) and may not feel deficient on any account. (AV. VII.67.1) 


A man, who has performed righteous (Dharmāņi) deeds in his 
previous (Prathamah) birth, assumes good bodies (Vapus) in his successive 
birth on the strength of those virtuous deeds. But if a man has done evil 
actions, he would never get human body. He suffers afflictions and is 
(condemned to be) born into the body of an animal, &c. God suggests 
this in the (first) half of this verse. The word Dhāsyu means one who bears, 
Thus the individual soul, whose nature is to bear the consequences ol 
righteous or evil actions, done by him in his previous birth is Dhasyu, i.e. 
the bearer. Such a soul, having left the old body, enters (A-vivefa) such 
substances as the air, water, medicinal herbs, &c., and then through them it 
enters into a new body in accordance with the fruits of its former good o1 
evil deeds. A man, who having accomplished the complete knowledge of the 
Vedic Lore—a speech which has been revealed by God and thus is unspoken 
(by man, ie. An-Uditam) is awarded a body of a learned man like hi: 
former body and enjoys happiness. But a man, who acts countrary to (the 
Vedic teaching), obtains the body of the lower beings and suffers pain. 

(AV. V.1.2 


(6) “Ihave heard of two pathways—way of the Fathers and god 
and that of the mortals. On these two roads each moving 
creature travels ; each (creature) between the Father and th 
Mother.” (YV. XIX.47 


— —_ 


(6) “@ gat bani amak šaraiga aata | 





arataa fazatraaāfa agea fiat aai u ll” (YV. XIX.47) 
(Contd.) 
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(Contd. from page 271) 

We are told here that there are two separate ways for the human 
beings. One is the way of Devas (i.e. the unselfish learned) and 
the other that of the mortals. Our author explains this. According to 
him, there are two Yanas, i.e. one by name is Pitryāna and the other is 
called Devayana. One, ie. Devayāna, leads to Final Emancipation and 
the other to re-births through father and mother and thus the second is 
called Pitryana, i.e. the path of Fathers. But the Western interpreters 
explain this verse differently. For instance, Griffith says, ‘‘Two several 
pathways ; the way to the other world and the way back regarded as 
distinct.” He explains the. phrase ‘Pitaram Mataram Ca’ (i.e. Father 
and mother) as heaven and earth. This interpretation is obviously 
wrong and contrary to the import of this stanza. 


The Bhagavad-Gītā clearly corroborates the interpretation of 
Dayānanda :— 
cf. : ga «tā camafaatata da alfa: 1, 
garai atia a ari atuifa aaga 11 
gas Tat gā aa: mad FÀ | 
gear atgaigftamuravā ga: 1” (VILI.23.26) 


These two paths are called by two different under-mentioned 


names :— 

1 2 
Pitryana Devayana 
Krsna Sukla 
Candramas Surya 
Daksina-Ayana Uttara-Ayana 
Ratri Dina 
Andhakara Prakasa 
Avidyas Brahma-Vid 
Dhūma-Mārga Arct-Mārga 
Mrtyu-Marga Divya- Marga 
Marana Amaratya. 


| (cf. Gita, VIII. 24-25) 
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(1) “I died and was born again ; and having been born I died once 
again. I dwelt in thousands of various bodies.” 


(8) I have relished many kinds of food and have sucked many 
kinds of breasts. I have witnessed various mothers, fathers and 


friends.” (Nirukta XIII.19) 

(9) “A Jīva is born with its head downward and (greatly) suffering 

afflictions.” (N. XIII.19) 
EXPLANATION 


"There are two (separate) paths in this world for experiencing the 
fruits of righteous and evil deeds. Oneis the Path of Pitaras and the other 
is that of the Devas, i.e. the learned and the wise. The former includes those 
persons who are devoid of knowledge and wisdom. One is called Pitryana 
and the other Deyayana. That where a soul assumes human form through 
(the agency of) the father and mother and experiences pleasure and pain 
(as the case may be) as the fruits of his good and evil deeds again and 
again, ie. where the soul is subject to past and future births, is called the 
Pitryana. The other Path, following which the soul obtains the stage 
(Pada) of Moksa (i.e. Emancipation) and is liberated from the world, i.e. 
the cycle of birth and death, is called the Devayāna. In the former (the 
Jiva) haying enjoyed the fruits of his accumulated righteous deeds is born 
again and dies again. In the latter he is not born again, nor does he die again. 
I have heard these two Paths. Through these two Paths the moving 
(Ejati, i.e. transmigration) all (Visva) souls pass and repass. When the Jiva, 
leaving his previous body and wandering about in the air, water or vegetable 
kingdom, enters the body of the father and mother, he becomes an 
embodied soul. 


(1) “gang gasta: aaae gadā: 1 
aai dtftagaifa aafaa arfa ā 1” 


(8) “agii fafeer azar: atat afam: aat 1 
aad fafaat geet: feat: garai u” (N. XII.19) 


(0) "aaraa: Asaa aga aafaa: N” (N. XIII.19) 


In the Nirukta, we find these verses bearing accent-marks. 


It indicates that originally all works —Vedic and non-Vedic—contained 
accent-marks which disappeared later on. 
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The author of the Nirukta also (shares this view and clearly) supports 
(the doctrine) of transmigration in the verses (noted above). (N. XII.19) 


The great sage Patañjali in his “Yoga Sastra” and his commentator 
Veda Vyasa have also established the fact of transmigration of souls :— 


(10) ‘‘Flowing through its own nature, and established even in the 
learned, is "Abhiniveša" (the clinging to life).”” (YD. 1.2.9) 


EXPLANATION 


The fear of death, prevailing upon all living beings since the very 
birth, clearly establishes (the fact that) there are births and re-births. Even 
a very recently born insect fears death. A learned has also a similar 
feeling. This shows that soul assumes many forms. Without experience of 
death in a previous birth there can be no impression of the same in the 
(next birth). Without impression there can be no memory. In the absence 
of memory, how can there be fear of death? As we witness fear of death 
(being exhibited) by all living beings, we conclude that past and future 
births do take place. 


(10) “eaa fagatsfa aareaisfafaam: u” (YD. 1.2.9) 
This clinging to life (Ab/i-niveša) we see manifested in every 
animal. Upon it many attempts have been made to build the theory 
of future life, because men are so fond of life also. Of course it goes 





without saying that this argument is without much value, but the most 
curious part of it is that in Western countries the idea, that the 
clinging to life indicates a possibility of future life applies only to men, 
but does not include animals. In India this clinging to life has been 
one of the arguments to prove past experience and existence, For 
instance, if it be true that all our knowledge has come from experience, 
then it is sure that we cannot imagine or understand that which we never 
experienced. As soon as chickens are hatched, they begin to pick up food. 
Many times when ducklings have been hatched by ducks, it has been seen 
that as soon as they come out of the eggs they rush to water and the 
mother thinks that they will be drowned. If experience be the only source 
of knowledge, where did these chickens learn to pick up food or the 
ducklings, that water was their natural element? If you say it is instinct, 
it means nothing—it is simply giving a word, but is no explanation, 


This all indicates that there are past and future births, 
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Similarly the highly learned Seer Gautama, in his Nyāya Sastra, and 
its commentator Vātsyāyana share this view of re-birth :— 


(11) “Pretya Bhaya (i.e. existence after death) is re-birth.” 
(ND. 1.1.19) 


EXPLANATION 


Pretya Bhaya is a technical term which means to leave an old body 
and to assume a new body. The word ‘Pretya’ means ‘having died’ and 
‘Bhaya means ‘coming into existence’ (again). Thus a Jīva having left 
this world (i.e. birth) is born again and assumes a (new) body. 


Here the protagonists of the one-birth theory say, “Why do we not 
remember it if there was any former birth 2” (To meet this objection) we 
reply, “O (my friend), open your intellectual eyes and behold. There is no 
memory of the pleasures and pains, experienced even in this life for five years 
since our birth, now ; nor (we) remember ALL those events which transpired 
in our waking and sleeping moods. Not to speak then of the remembrance 
of events of the past life.” 


Q. If God destines for us prosperity or adversity as the fruits 
of our righteous or unrighteous deeds performed by us in 
our former existence, God becomes unjust, because their 
perception is unayailable and also because (this blind award) 
does not reform us. 


A. Here our contention is that knowledge is of two kinds. One 
is perceptional and the other, inferential, Suppose a medical 
man and a layman fall ill. Here the medical man, on account 
of his (technical) knowledge, taking into consideration (the 
cause and effect), infers the cause of his disease. But not so 
in the case of the layman ; but he also, though being devoid of 
technical knowledge of the medical science, understands quite 
well that there can be no effect without a cause and as there 
is an effect (in the form of his disease) which he experiences, he 
comes to the conclusion that he must have committed formerly 
some causative irregularity in his diet, etc. Similarly, God, 
whose (characteristic) is to administer justice, cannot give 
pleasure or pain to any one without his having done 
previously good or evil acts. As we find in this world the 


(11) “greeafe: Jama: u” (VD. 1.1.19) 
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higher and lower grades of prosperous and miserable people, 
we infer that (the same is the result of ) good or evil deeds 
committed in their former births. 


There are many other similar objections advanced by the holders of 
one-birth theory. They can be met with duly considerate replies. The 
intellectual people need not havea detailed account of every thing in 
black and white. They understand much more by only a few suggestions, 


Hence we refrain from writing more so that the book may not become 
too bulky. 














THE MARRIAGE 


The following (two verses) ordain the sacrament of marria 
(institution) :— 


(1) "I take thy hand (in mine), for happy fortune, that th 
mayest attain old age with me, as thy husband. Bhag 
Aryaman, Savity, Purandhi (and) the Devas (i.e. the learne 
have given thee (unto me) to be my household”s mistress.” 


(RV. X.85.3 
(2) Abide here together ; may you never be separated ; enj 


the full span of (human) life, sporting with sons ai 
grandsons, and rejoicing in your own home.” 


(RV, X.85.4 


(1) “qed & danan gea mar qat ardftedard: 1 
wal wat far giada cargatgacara Bat: (RV. X. 85. 
The bridegroom addresses the bride here. Here the words Bhag 
Aryaman, "Savitr and Purandhi stand for the various gualities of God, i.e 


they respectively mean ‘‘Glorious one, the Just, the Creator and the Suppo: 
of the universe.” 


Sayana explains the second half of this verse as :— 
“The gods (Deyah), Bhaga, Aryaman, Savity and Purandhi haye give 
thee to me that I may be the master of a household’. 
(2) “sea eq ar fa asi faraargeiegan | 
atrīt giia tā Tew’ (RV. X.85.42) 


When the bridegroom reaches home with his bride and offei 


Agnihotra there, the priest addresses the wedded pair and showers blessing 
upon them by this verse. 
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EXPLANATION 
The meaning of these two verses is as follows :— 


O Virgin! O Young Maiden ! I take thy hand, i.e. I marry thee 
and thou marriest me for the accomplishment of the purpose of begetting 
progeny. Mayest thou, O Lady ! reach the old age with me as thy 
husband and may I reach old age (likewise) with thee as my mistress. In 
this way may we perform harmoniously our duties and rejoice with each 
other. God, who is All glory (Bhaga), the Ordainer of justice (Aryaman), 
the Creator (Sayitr) and the Mainstay of the universe (Purandhi), has 
given thee to me for household duties (Grha-Karya) and all the learned 
(Devas) assembled here are our witnesses. If any of us ever transgresses 
and does not abide by this pledge, he or she would be punishable by God 
and the learned. (RV. X.85.36) 


God ordains the mutual conduct of the husband and the wife, after 
their marriage :— 


O wife and husband ! abide here happily together for ever as house- 
holders and may you never be separated on account of enmity or Migration 
to the foreign land. May you both by My blessing always perform righteous 
deeds, do good to all, be devoted to Me and enjoy the full span of human 
life, full of all joys. May you live happily in your own home, sporting 
and playing with sons and grandsons and enjoying all pleasures. May 
you remain engaged in the performance of righteous deeds. (RV. X.85.42) 


(It is also ordained here) that one woman should have only one 
husband and one man should have only one wife. Consequently this 
verse, prohibits the marriage of one man with more than one woman and 
likewise the marriage of one woman with more than one man because in 
the entire text of the Vedas only the singular number is used. 


There are many such yerses in the Vedas dealing with the topic of 
marriage. 


stas» 


THE NIYOGA 


(1) “Where are you, O Asvins, by night ? Where are you, by the 
day ? Where is your halting place ? Where do you rest for 
the night? Who does bring you homeward, as the widow 
draws bedward her Devaru (i.e. appointed husband or 
husband’s brother), as the bride attracts the groom ?” 

(RV. X.40.2) 


(1) "gt fered ge atka galaa axa: galg: 1 
gt ai ngat (gada gai Rci a dtui gua gara ar IV” 
4 (RV. X.40.2) 

The word Ašvins, occurring here, has fully been explained already and 
on the authority of the Nirukta and the Brahmanas, it means "a pair” of 
natural phenomena, e. g., day and night, the Sun and the Moon, morning 
and evening twilight, and also water and fire. Here our author takes 
this word in the sense of married pair. According to him, the word 
“devara” in this verse, on the authority of the Nirukta, means ‘a second 
husband’ :— 

“gaz: mema ? fedtat av gerd’ (N. IIL. 15) 
i.e., devara is so called as he is the second husband. Ordinarily it means 
‘husband’s younger brother’. According to Hindu law books, husband’s 
= brother is entitled to marry a widow, who is Akgata yoni (i.e. a virgin) :— 


“qeq fada Fat aia Ad HA Ufa: 1 
amaa faanāa fast fara da: (MS. IX.69) 
wag datu eal ardaaat wate 1 


aanta afrosa at gaitai saat N” 
(NS. and also MR, 153) 


T Durga, the commentator of the Nirukia, also supports this view :— 
| «ar fg aa: ater Grate gar agada damn feat gia at: 
gga iy” 
279 
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(2) ‘Choosing her husband’s Loka (i.e. family or world or 
company), O man, this woman has fallen down (out of sorrow) 
beside thy lifeless body. Faithfully she adheres to the Ancient 
Law. Bestow upon her riches and offsprings.” 


(AV. XVIII.3.1) 


(3) “Rise up, O woman! and come unto the world of life; (in 
vain) you are clinging (lit. laying yourself down by the side 
of) to one who is lifeless. Wifehood with this, thy husband, 
who took thy hand and wooed thee as lover, was thy lot.” 


(AV. XVIII,3.1 ; RV. X.18.8) 





(2) “ga at aada darat fa dea sd cat wet Saw 
ay ganagana att amt avi ae du” 
(AV, XVIIL3.!) 


(3) “sted arifa ciate naghag gt 1 
Rama! ffad vA aaaf 4 aga N 
(AV, XVIIL3.l; RV. X.18.8) 


A faithful translation of these verses has been given above. But 
the explanation given by Dayānanda differs greatly. He maintains that 
these verses establish the theory of Niycga (i.e. appointment). According 
to him, a widow (after her husband’s death) or a widower is not entitled 
to remarry as monogamy on either side has been ordained. In case they 
need procreation, the Niyoga should be adhered to, i. e., under the mutual 
understanding a pair of widow and widower can beget children, under 
certain restrictions for the benefit of a widow or widower. It is quite 
clear from, “Bestow upon her both riches and offsprings”. 


(AV. XVIIL3.1) 
The word ‘Didhisu’ means a second husband. The word ‘Devara’ 
according to Yāska also means a second vara, But the Western inter- 


preters find a reference here to the Sati system, which according to them 
N 
was in vogue in pre-Vedic times. Griffith explains the phrase ‘Puranam 


(Contd,) 
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THE NIYOGA 
EXPLANATION 


The above-mentioned verses enjoin Niyoga (i.e. a marriaj 
appointment) between a widow and a widower. 


O married pair ! where do you abide by the night, where do yo 
the day, where do you make your earning (Abhipitvam, i.e. Praptim Kur 
where is your halting place and where is your sleeping chamber (Ša) 
Sayana-Sthanam) ? 


These guestions are put to the husband and the wife. The 
number here denotes that one man should marry one wife only. Sin 
one woman should have one husband only. Their mutual love shou 
lasting with the result that they should not forsake each other and 
should be no adultery. (A bride should approach the groom) as a 
accedes her second husband. (For the interpretation of the word Z 
following is the evidence :— 


(4) “A Devara is so called because he is the second (D 
husband (Vara).” (N. 


A widow is permitted to make appointment (Niyoga) with a ; 
husband and a widower with a widow. A widow should contact het 
Niyoga with a widower only for begetting children and not with a bac 
Similarly a bachelor should not enter into Niyoga with a widow. 
purport is that a bachelor anda virgin should marry only once. 


(Contd from page 280) 


Dharmam’ as ‘ancient custom’. He says :— 


“There is reason to believe, by the Aryan immigrants in the € 
times, but not generally observed, when these funeral hymns 
composed. Old Northern poetry contains many instances of the obse 
of this ‘ancient custom’. Nanna was burnt with Baldr ; Brynhilc 
orders that she should be burnt with Sigurd; Gunnhild slew h 
when Asmund died ; and Gudrun was reproached with having surviv 
husband.” 


But according to the Grhyāsūtras both these views are not 
able because the Āšvalāyana Grhyasutra (IV.2) states that "the 
second (2) is spoken by the busband’s brother, a foster son or i 
family servant, who makes the widow leave the body of the dead.” 


(4) “az: se BAN ax seat uw” (N. IIL.15) 
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the circumstances (described above) Niyoga is ordained. A second marriage 
is never allowed among the Twice-borns (Dvijas). Second marriage is 
permissible only in the Sudras as they are devoid of education and the 
culture (of the learned), 


How should a man and a woman duly contacted by Niyoga behave 
towards each other ? Here the Mantra says (as follows) :— 


“Like a bride towards bridegroom.” As a married woman draws 
bedward her husband for begetting offsprings, even so should a widow and 
widower behave after entering into Niyoga, like wife and husband for the 
purpose of procreation. (RV. X.40.2) 


(Iyam Nari etc.) This widow, renouncing her dead (Preta) husband 
and desirous of her husband’s happiness approaches thee, O man ! according 
to the Niyoga ordinance as a (second) husband. Accept her and produce 
offsprings by her, The widow is qualified further as ‘following the ancient 
Jaw’ ordained by the Vedas she accepts thee as her husband under Niyoga. 
Do thou also accept her and make her produce offsprings at this time in 
this world, i.e., conceive and make her pregnant.” (AV. XVIII.3.1) 


(Rise up, etc.) O widowed woman ! leave thy deceased husband 
(Gata+ Asum) and approach (Ehi) thy living second husband (Devara) and 
live with him for begetting children. Thy offsprings (obtained through 
Niyoga) shall belong to thy (dead) husband who took (Hasta Grabha) thy 
hand (in marriage). If the Niyoga has been undertaken for the (benefit of ) 
the appointed (second) husband, then these children shall go to him. The 
widow can have such offsprings. O widow! rise up if thou desirest to 
enter into Niyoga contract after the death of your married husband ; 
approach a widower for procreation and enjoy happiness. 

(RV, X.18.8 ; AV. XVIIL3.2) 


(5) “O Indra, the showerer! make her (the mother) of good sons 
and fortunate. Vouchsafe in her ten sons and make (her) 
husband the eleventh (or husbands eleven).”” (RV. X.85.45) 


(5) “gat afara Alea: ggai gani MI 
anien gara fe Amad afr’? (RV. X.85.45) 


This verse has been cited above to prove that a woman is allowed 
to have eleyen husbands, i.e., one ‘married one’ and ten after his death 
(in case she needs offsprings) by way of Niyoga. The word ‘Indra’ 


(Contd.) 


De 








> 
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(6) "Soma gets her first; Gandharva wins her next ; Agni is the 
third Pati (i.e. Guardian or protector) and the fourth one is 
human being.” (RV. X 85.40) 





(Contd. from page 282) 

has been interpreted here by Dayānanda as a “man (husband) who 
is capable of conceiving and making her pregnant.” The word ‘Midhvah’ 
(ive. showerer) is significant here. The last sentence of this verse 
“Patim Ekadašam Krdhi” (RV. X.85.45) is again translated by our 
author as “Let her have eleven husbands”, But the word "'Ekāadaša” 
(also) means as “eleventh” as we have translated this verse above. 
Dayananda differs and takes it in the sense of ‘eleven’ instead of 
‘eleventh’. I agree with S. Dayānanda but to accommodate others’ 
view, I have given here alternative explanation for comparison. 


I take the word ‘Indra’ here in the sense of ‘‘God’. This Mantra 
is a prayer to Indra, "the Bestower of all boons”. The maximum 
number of offsprings is fixed here ten. And in this way the husband's 
number in the family would be naturally “eleventh”. It shows the 
maximum (total) number of members of the family. It does not enjoin 
that a woman should marry eleventimes one after the other. It is a 


Vedic Family Planning. 


(6) “ata: sast ARI must Afaa swe 1 
gate afer aega ager: N” (RV. X.85.40) 


The following note from Grassman deserves notice here :— 


«As the typical bride “Sarya” was first married to “Soma”, so the 
young maid originally belongs to him, then to the “Gandharya”’, as 
the guardian of virginity, then to “Agni” as the Sacred fire round 
which she walks in the marriage ceremony and fourthly to her human 
husband.” 

Here I offer another interpretation, which may differ from the one 
given by our revered author, for the consideration of scholars : 


The word ‘Soma’ here means ‘the moon’. We know from the 
following verse that the Moon is the Lord of herbs and her nourishing rays 
make the young maid healthy :— 


“Soma Osadhinam-Adhipatih”, (Paraskara 1.8.12) (Contd,) 
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(7) ‘Be not hostile to Devara or to thy lord; prosper here (O 
bride) ; be tender to animals, be self-controlled ; be very 
glorious. Bring forth heroic offsprings. Love the Devy (i.e. 





(Contd. from page 283) 


The word Gandharya here means the Sun, Colebrooke always 
renders ‘Gandharva’ in this hyma as the Sun. (See Colebrooke's Essays, | 
Vol. 1, p. 210). One more point here deserves serious consideration that 
only four names, e.g , “Soma, Gandharva, Agni and Manusyaja,” are enume- 
tated here and not “eleven”, 


Here the first three names, i.e. Soma, Gandharva and Agni, 
respectively may mean, the Moon, the Sunand the Fire and they are 
evidently not human beings; only the fourth one is described as “man- 
born” (Manugya+Ja, i. e. human beings). In this way Soma, Gandharva 
and Agni (the Moon, the Sun and the Fire) are the protective divine 
forces which cause three Stages of pre-youth period ofa girl (e. g. infancy, 
childhood and teenage, i.e. Šaišava, Balya and Kaumāra). The 
word "Hgtusīī:" is (in Singular Nominative case) derived from "agsa-- 
„St tfe according to aphorism “sqaqaqam faz (P. 112.67) by 
changing “q” into “at” under Rule “fas”- amteantfaneaa’” (P. VI.4.41). 
ferari reads “gag agsamr:” for “qdiaeg agaa: 1” 

Thus this verse allows. only 'one man” to be married by a woman, 
In this way, the verse may not refer to the idea of Niyoga. 


Cf. : “eat aagmuatu weal gagraž 1 
via a gaivaratafiadgea gara n” (RY. X.85.41) 
Here also we find Soma (the moon), Gandharya (the Sun) and Agni 
(the Fire) described as the guardians (Patis, Pa ‘to protect’) of the girl. 


Rsi Dayānanda also accepts this meaning in the Samskāra Vidhi (p. 165). 


He writes, "au ga ute rangā (gman) ofr gt sea AET wale we 1” 
[SV. p. 165, Vedic Yantralaya, Ajmer edition, 1975 (VE.)]. 


(7) "akasaufavitēta frat aged: gaat gam: 
smaa Aegialia Aaaa mi aad n” (AP. XIV.2.18) 
| ī (Contd.) 


ili ti gādā 
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Devara i.e. husband’s brother). Tend well this sacred (house- 
hold) fire ; be soft and pleasant.”” (AV. XIV.2.18) 


EXPLANATION 


Now (by these verses) the number of Niyogas and the offsprings is 
restricted, i.e., how many times should Niyoga be undertaken, or how many 
children can be begotten ? 


O Indra ! i.e., O married husband ! thou art showerer (lit. giver) of 
the semen virile. Make this bride pregnant by giving her seed. Make her 
the mother of good sons and extremely happy. Vouchsafe in this, thy 
married woman, ten offsprings only but not more than this. God has 


(Contd. from page 284) 


Here the word ‘‘Adevr-+-Ghni” which means ‘be not hostile to 
Devara’ has a variant reading as ‘ Adeya+-Ghni’’ which means ‘be not 
hostile to Deva, i.e. father-in-law.” 


Similarly there is another reading for Deyr-Kama_ (i.e. loving thy. 
Devara) as Deya-Kamā, which means “be devoted to thy husband’s father.” 


C. : “malzaacafacaifas frat agra: gaat: gaaf: 1 
alg: da (q) TAT etar atrīt a i A? (RV. X.85.44) 
The formulae contained in this and three successive verses in the 
Rgveda (X.85.44) are repeated when the bridegroom has returned with 
his bride to his home, aud offers Fire Sacrifice there. In this verse the 

bride is addressed :— 
“(Look at thy husband) with no angry eye ; be not hostile to 
thy lord ; be tender to animals ; be amiable, be glorious ; 
be the mother of heroic sons ; be devoted to Deva (i.e. God 
ļ or Father-in-law) (or to Devr, i.e. husband's brother) etc.” 

In all such verses we find the word Deva which means God or 
father-in-law. The alternative reading Devr (cited here by our author) is 
found only inthe "Ajmer edition’. It indicates that the bride should 
respect her father-in-law or should have regard for her husband’s brother. 
This may not be a (positive) proof to establish the theory of Niyoga 
with Devara. How can a priest bless and curse the bride at the same 
time (i.e. on her marriage) that she should have second husband if her 
husband dies ? It will prove a curse rather than a blessing, 


EEEE] 
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ordained that a man should beget ten children only. O woman, have only 
eleven husbands including married husband. The idea isthatifa rarely 
dire calamity happens to come and that the husbands die one after the 
other (without begetting a child) the woman is permitted to contact Niyoga 
with ten persons only for procreating offsprings, Similarly the man when 
his married wife ceases to exist, can contact by Niyoga with one after the 
other widow upto the number of ten only in case no issue is available. But 
if there is no desire on the part of a widow or a widower to have Niyoga, he 
or she is free not to do so. (RV. X 85.45) 


The following verse enumerates the names of the different husbands : 


O woman! thy first husband by marriage is called Soma (i.e. 
gentle) because he is endowed with qualities of gentleness, &c. The second 
husband obtained through Niyoga when you have become widow is called 
Gandharya, because he understands what sexual intercourse is. „The 
husband with whom thou contractest Niyoga third time is styled as Agni, 
because all his corporeal substances burn as if they were on fire when he 
finds himself contracted by Niyoga with thee who hast had already sexual 
intercourse with two men. O woman! all thy husbands from the fourth 
upto the tenth are termed as Manusyaja because they have ordinary strength 
and potency. Similarly the woman also gets the names of Somya, Gandha- 
ryi, Āgneyī and Manušyajā because of the respective qualities. 

(RV. X.85.40) 

O woman! thou servest thy husband by marriage as well as thy 
second husband (by Niyoga). Be tender to (domestic) animals. Acquire 
auspicious virtues. Regulate all household affairs rightly. Attain best 
knowledge and noble grace. Be devoted to the bringing up of children. 
Produce heroic sons. Be desirous of having second husband by Niyoga. 
Enjoying all bliss be pleasant to the other. Tend domestic and sacrificial 
fires devotedly, and perform all duties at home.” (AV. XIV.2.18) 


Here the institution of Niyoga in times of dire calamity is sanctioned 
for men and women both.* 


rūdās 








* The curious reader is advised to read the relevant portion of the 
Satyartha Prakāša of Swami Dayānanda where many examples from the 
Epics (Mahabharata etc.) have been cited as historical evidences, supported 
by Smrtis and other scriptures. 











THE DUTIES OF THE RULER AND THE RULED 


The following stanzas deal with the regal duties :— 


(1) "(Like the Sun and the Moon the enlightened and just acts of 
the rulers) embellish the three state assemblies. (Through 
them people get victory) in Vidathas (i.e. wars). (These 
assemblies serve) multifarious (Purūņi) and universal (Visvani) 
purposes. I ordain (Apasyam) that men of mental progress 
(Manasā-Jaganyān), high administrative efficiency and knowing 
the system of secret spying (should return to them).” 

(RF. III.38.6) 


(D “ati aam fat get afe farata qaa: azifa 1 
adana weet mrata ad aat aÑ agar 1” (RV.IIL38.6) 


Our author has cited this verse from the Rgveda in order to prove 
that the Vedas throw light on the duties of the ruler. He has his own 
rendering and his own free and original explanation, The Meaning is 
not very clear. No other translator, Indian or European, has derived 
this sense from this verse. In order to rightly understand our author 
we should take into consideration the following words which I reproduce 
here alongwith their meanings as given by our great author :— 


(a) Trini : Three, 

(b) Vidathe : In the battle-field. 

(c) Purani : Multiformed, 

(d) Visvant : Of universal (benefit), 

(e) Rajana Sadansi: State Assemblies, 

(f) Vrate : In their duties. 

(g) Gandharvān : Men having efficiency in administration. 

(h) Vayu-Kesan : Kešas mean solar rays, i.e., persons having 
access every where through “‘air like” 
invisible spies, (Contd.) 


287 
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(2) “(O God !) thou art the birth-place of the princely power : 
thou art the centre of the princely power. May none of us 
desert (lit. harm) Thee : do me no harm.” (YV. XX.1) 


(3) “I deem that world holy, where Devas, with Agni dwell and 


where priestly rank and princely power move together in co- 
ordination.” (XV. XX.25) 








(Contd. from page 287) 
This interpretation is wholly original and logical. T cite below the 
English rendering of Sayana’s paraphrase of this verse for comparison :— 


“Royal Indra and Varuna, embellish the three universal sacrifices 

(and make them) full (of all requisites) for this celebration : 

thou hast gone to the rite, for I have beheld in my mind, at | 
this solemnity, the Gandharvas with hair (waving) in the mind.” 

| 

According to the Scholiast, Gandharvas are the guardian of the Soma, | 

ie. Soma-Raksakān. 

Griffith translates it :— | 
“Three seats ye Sovarans, in the holy synod, many, yes, all ye 
honour with your presence. 


There saw I, going thither in the spirit, Gandharvas in their course 
with wind blown tresses.” 


He explains the three seats as heaven, the firmament or mid air, and 
earth, Griffith agrees with Dayānanda in accepting Gandharvas to mean 
guardians. They are, according to him, ‘sun beams’. | 


Professor Wilson remarks, “This stanza is singularly obscure and is 
very imperfectly explained by the commentators.” | 
Shri Dayānanda quotes this verse in the Satyārtha Prakasa also where 
he explains it a bit differently. 
(2) “aan dines aver mE 1 
ar eal dear at Vat: u” (XV. XX.1) 
(3) aa wa 4 aa J grasa ata: Ag! 
a ate gai aad ga au agit U” (YV. XX.25) 


Se eee | 
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EXPLANATION 


In these verses duties of the ruler are ordained. As the bright (Rajana) 
Sun and the Moon illuminate all corporeal objects, so the just and enlight- 
ened deeds of the sun-like and the moon-like virtues adorn (Bhusathah) the 
three assemblies (Trini Sadānsi). People derive, from these assemblies, many 
pleasures and joys, e.g., victory in the war (Vidathe). By these State Assem- 
blies men adorn all the things and all living beings of the world and thus 
obtain happiness That is to say, one of them is the Rajarya Sabha, where 
only the administrative and executive (business) is transacted. The second 
is the Arya Vidya Sabha, working for the advancement of education and 
learning. The third is the Arya Dharma Sabha whose function is to propa- 
gate by (oral or written) precepts morality and righteousness and to (adopt 
measures) for prevention of unrighteousness and corruption. But all these 
three Assemblies in general matters should work unitedly and should (strive 
to) promote good conduct among the masses. Wherever the righteous 
and the learned (members) in these assemblies (after due deliberation) dis- 
tinguish the good from the evil and encourage people to perform righteous 
actions and to restrain from doing what they ought not to do, there all 
the subjects remain alwayshappy. It is certain that in a country where 
there is (absolute) monarchy, subjects are oppressed. I know (lit. have seen) 
it. God ordains that only there the masses enjoy all happiness, where the 
Government is run by the (State) Assemblies. Only that man, and none else, 
is eligible for (the membership of) these assemblies who has an access 
(Jagan-Van) (to the right understanding of) justice, truth, various sciences 
(Vijītana) and righteous conduct. It is a divine commandment and it must 
be obeyed, that only such persons, and none but them, should be made 
members of these assemblies as are ‘Gandharvas’ (i.e. expert in land 
administration and Government) and ‘Vayu Kesan’ (i.e. well versed in 
knowing all world events by employing spies who go every where like the 
invisible air). These members like the rays of the sun (Kesah, i.e. solar rays) 
shed the light of truth and justice and are inspired by an urge to do good 
to all, These members must be righteous in their inner heart. 
(RV. I1I.38,6) 


O Supreme Lord! Thou art the origin of the Ksatra, i.e. the state- 
crafts, Thou art the centre of the administrative power, i.e. the promulgator 
of the laws of government. Graciously grant us the capability of running 
the government so that we may be good administrators and (experts in) 
state-crafts. None of us may disregard Thee and be a non-believer. May 
we not be the victim of Thy wrath so that we may be efficient to run the 
administration rightly in Thy creation. (YV. XX.1) 
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Here the word “Brahma” means God, Veda and God-knowing, ie. 
Brahmana. The Ksatra indicates persons possessing qualities of valour and 
fortitude. That country where Brahma and Ksatra move together in co- 
ordination possessing adequate knowledge is to be regarded as sacred and 
it inspires the people there to perform the Yajfias. Subjects are happy in 
that country alone where the learned (worship) God and perform the sacri- 
fices, e g. Agnihotra. (YV. XX.2») 


(4) By the self-effulgent Savitar’s (i.e. creator’s) impulsion, with 
(two) arms of Ašvins, with (two) hands of Pusan, with the 
(medicinal) herbs of the Asvins, I besprinkle Thee for splen- 
dour, for a spiritual (Brahma) lustre; by special power 
(Indriyeņa) of Indra, I besprinkle Thee (O President) for 
strength, for prosperity and for fame.” (YV. XX.3) 


(4) “Raed cat afag: sežsfraniafgvat gut geaten 1 
akada aaa agadgraīfu feat: 
«gūt aata fad anasa Nsara li” (YF. XX.3) 
The literal translation of the verse needs some explanation. This 
verse is addressed to the president of the state or state assemblies. When 
a king or president of a state assumes powers, he is to undergo some 


sacred ceremonies. One of them is ''4bhiseka” (i.e. besprinkling with 
sacred waters). This verse refers to it. 


Dayānanda explains some of the technical words :— 


(a) Savituh : Of God, the Creator. 


(b) Asvins : The sun and the moon, Their two arms 
being the strength and power. 
But it would be better if we take them as 
progress (Sun) and peace (Moon). 


(c) Pūsņoh Hastabhyam : With two hands of Pasan, ie., with the 
possession and gift of the nourishing Pranas. 


(d) Afvinoh Bhaisajyena : With the mass of medicines of the earth and 
the upper regions, 


According to ritualistic school, which is adopted by Mahidhara and 
others, these verses are recited in Sautramani. An Asandi, or Sacrificer’s 
seat representing a throne, is placed between the two altars, two of the 


(Contd.) 
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(5) “Thou art “Ka” (i.e. All Bliss). “Noblest Ka” art Thou. 
Thee for (eternal) bliss ; Thee for (state) pleasures. 


O Fair-famed ! O Rightly Auspicious !! O Real King !!!” 
(YV. XX.d) 


(6) “My head be glory, my face be fame, my hair and beard be 
brilliant lustre, my breath be king and deathlessness, my eye 
Sole Lord, (and) mine ear Virat.” (YV. XX.5) 


EXPLANATION 


O President of the Assembly! under the ordinance (Prasave) of the 
Self-effulgent Creator of the universe, thou art endowed with the two arms 
of the Ašvins, i.e., strength and vigour being the arms of Asyins, i.e. the Sun 
and the Moon; with the hands of Paşan, i.e. with the possessions and gifts of 
nourishing Prāņas and with the disease-averting herbs produced by the 
earth and the upper regions (co-operatively). I besprinkle thy head with 
perfumed waters (so that thou mayest) shine with virtues, e.g. Justice and 
thou mayest propagate high learning. I appoint thee for performing the 
King’s duties with the help of the highest power of the Almighty (and thou 
mayest attain) the excellent strength, supreme knowledge, glorified universal 
empire, and the fair fame. It is a precept from God. (YV. XX.3) 


O Supreme Soul! Thou art all bliss, make us also happy, granting 
us (the boon of) the good government. Thou art the noblest bliss (Katama); 


(Contd. from page 290) 


legs being on the Southern and two on the Northern ground. A black 
antelope’s skin is placed over it on which the sacrificer sits and recites the 
verse (YV. XX.1) translated above. 


Then the Adhvaryu besprinkles the Sacrificer with the remains of the 
libations which are made to run down to his mouth. This is done by the 
reciting of this verse. 


(5) aistu madīsfa aed cat ata AT 
gels gga aim V” (YV. XX4) 


Here the word ''Ka” also means Prajapati, i.e. the Lord of Creatures. 
Gf; RS VIL29: 


(6) RRi a Ai ge fafa: Sutea ZA A 
cat & mot agi Vaa aafaa stay IV” (YV. XX.5) 
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render us also supremely joyous by (granting us parliamentary government). 
We approach Thy shelter for eternal bliss. We invoke Thee to bestow upon 
us benign administration. 


O Fair-famed, i.e. O Eternally Glorious ! O All Bliss and Bestower of 
happiness !! O Real King, i.e. Revealer of Truth !!! Thou art the bestower 
of real government. O Lord ! we recognise Thee alone, the Paramount King 
of our state and assemblies. (V. XX.4) 


The President of the state assemblies (or Parliaments) should admit 
that the royal glory is like his head ; the noblest fame like his mouth ; the 
glory of truth and justice is like his hair and beard ; God and vital airs, the 
cause of life, like his king ; the salvation bliss, the Veda, like his Sole Lord ; 
and universal empire, and the display in various ways of qualities, e.g. truth 
and learning, like his eyes and ears. 

The members should also share this view. Let all people understand 
that they are the limbs of the President because of their being members of 
the state assemblies. (YV. XX.5) 

(1) “Let my (two) arms be Indra’s power, my hands be deed of 
valour. Let my soul and breast be kindly and mighty.” 

(VV. XX.7) 

(8) “My ribs be the kingdom; my belly, shoulders, neck and 

hips ; thighs, elbows, knees are the people ; my members (lit. 

limbs) all round.” (YV. XX.8) 


EXPLANATION 


The best strength is like my two arms. A pure and learned mind and 
other organs, e.g. ears, are like (means of acquisition) my hands. The noblest 
exploits of heroism are my deeds and the kingly power is like my heart and 
soul. (YV.XX.7) 

The kingdom is like my ribs. The armed forces and the treasury are 
like my belly and shoulders. The people's adoration and happiness and also 
(the act of) infusing (the idea of) self-reliance in them are like my buttocks. 
To make the people efficient in trade and commerce and also in the science 


(1) ag à aefafeaDgeat tr edt adu 1 
meat gage aa” (YV. XX.) 
(8) “gaa uggar Vhia Doll 1 
ae sized oda fat sgia aia: 1” (YV. XX.) 
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| of mathematics is like my thighs. The willing co-operation between the 

people and the legislative assemblies is like my knees. In this manner all 
the above stated acts are like my limbs. As a man has love for his organs 
anda deep interest in protecting them, so should all find wisdom in the 
protection of the people. (YV. XX.8) 


(9) “Itake my stand on princely power and kingship. I reside in 
horses and cows. I live in limbs, the body and vital Breath. I 

f stay on welfare, on upper regions and earth and I recline on 
sacrifice.” (YV. XX.10) 





(10) “Indra, the rescuer; Indra, the helper; the Brave who is 
rightly invoked in every battle (or who listens to every invo- 
cation). I call Indra the Almighty who is invoked by all. 
May the Bounteous Indra bless us with prosperity.” 

(YV. XX.50) 


EXPLANATION 
(God declares) :— 


I live in the kingdom waich is administered righteously and in the 
country which is awakened, due to the widespread literacy and morality. 
(I reside every where including) all horses and all cows and also in every 
corner (Pratyangesu) of the universe. In every soul, in every breath, in 
every glorious object is my dwelling. Every (part of) earth, every corner 
of the bright firmament and every sacrifice are my living place. I am 
Omnipresent. 


Those who carry on duties of government regarding Me as their 
Supreme Lord, achieve always triumph and progressive prosperity. All 
Government officials, therefore, should strive to enlighten the people with 
knowledge and justice and should protect them so that injustice and igno- 
rance may be uprooted. (YV. XX.10) 


4—— 


I beseech for the accomplishment of victory in every battle (and 
have) the shelter of Indra (God), the rescuer of the entire universe 





(9) “aft aa ata fasaifa tre sense ata fassia My 1 
sede aft fissura fa nig aÑ fasera qè 
sf araigfasat: ad fasi aR u” (YV. XX.10) 
(10) amntaatauttraL AA gga Vp | 
galfi qa yeaa Vaka at aaa Raa: u” (YV. XX.50) 


eee E EE 


294 RGVEDADI-BHASYA-BHUMIKA 


(Trataram), the most glorious (Indram), the (mysteriously) noble fighter 
(Suhayam), the bravest ($uram), the king of the universe, the mightiest and 
the bestower of might (Sakram), the tightly invoked by all heroes and 
governing this kingdom (ie. universe) with justice. May the Bounteous and 
Almighty Lord grant victory and happiness in all our acts of Government. 
(YK. XX.50) 


(11) “O Devas ! (i.e. the learned) admire him who is without a 
tival, for mighty domination, for lordship, for democratic 
sovereignty and for the Godly glory, ...... him, son of such-a- 
man and such-a-woman and belonging to such a nation. This 
is your Ruler, O people ! Soma (i.e. God) is the Lord of us, 
the Brāhmaņas.” (YF. IX.40) 


(11) “gti dar aagta U gara arā and wea åsa ngà mAT- 
drteāfaui 1 gaage yangel gaaet fanseg Aist cre 
Asem meamna aat n” (YP. XX.40) 


According to Dayānanda the word Deyas here means ‘the learned 
members of the State Assemblies’. The elected president is the head 
of the State and he works according to the advice of the legislatures. 
After his election, the President Designate has to go through some ritual 
ceremonies. The words, e.g. “Abhişiñcāmi”, clearly prove this. This 
verse refers to the ceremony when the spiritual leader of the State performs 
his “Abhiseka.” 


He pronounces the name of the President Designate, such-a-man etcēs. 
he declares the names of the parents and also of the people, e.g. of Kurus 
or Pāicālas or Bharatas as the case may be, these names are to be 
substituted at the proper places in the context when it is repeated during 
the performance of the ceremony. 


Here the word Jana-Rajya means “the Government of the people, 
by the people, for the people.” 


According to orthodox school, the Books IX and X of the Yajurveda 
contain the formulae required for the performance of these two 
important modifications of the Soma Sacrifice, the Vajapeya (i.e. Draught 


(Contd.) 





| 
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(12) “Indra! (ie. the President) be victor, never to be vanquished 


to reign among the rulers as sovereign ruler. Be her: 
repeatedly praised (by us), to be revered and waited upon anc 
worshipped (by us),” (AV. VI.98.1; 


(13) “Thou, fain for fame, an overlord ruler, hast won dominior 
over man, O Indra! 


Thou art the supreme ruler of these virtuous (Daivīh) people 
undecaying and long lasting be thy sway.”” (AV. VI.98.2 


EXPLANATION 


O learned members of the Assemblies (Devas) ! perform with dignity 
the glorious duties of government in your sovereign state which is ‘Asapatna 
(i.e. free from enemies) and Niskantaka (i.e. without internal black-sheeps) 
with the object of making its government machines, making the highes 
knowledge as the basis of entire administrative working, establishin; 
sovereign authority among the learned, shedding the light of justice am 


(Contd, from Page 294) 


of strength or cup of victory) and the Rajasuya (i.e. the inauguration 01 
consecration of a king). 


For Vājapeya, see ‘Sacred Books of the East’, X. 41, pp. 1-40; 
Hillebrandt, ‘Ritual Literature’, pp. 141-143 ; and also Weber. 


(12) “gett anfa a ott aaa Baz aig TTT | 
aga Seat raaa aged Wag 1” (AV. VI.98.1) 
(13) ‘“eathenfatia: sarga qefan 1 
ēd datiag gar fa timasneranad & seg 1” (AV. VI.98.2) 
In these verses (also) the word Indra, according to our author, mean; 
‘the President of the Parliament or the Head of the State’. Indra ma) 


mean ‘God’ also. Sayana and his followers say that Indra is a particulai 
god, 


The word ‘Sravasyu’ is a desiderative form, i.e. one who desires foi 
Srava (or glory). Similarly we get other words in the Rgveda, e.g. Avasyu 
Fame or glory is called Šrava because people like to hear it. Dayanand: 
interprets it as "Sarvasya Srota’, i.e, the king or God who listens to all. 


296 RGVEDADI-BHASYA-BHUMIKA 


dispelling the darkness of injustice like the solar rays and rendering the 
people as happy as possible. 


He alone can be the Head of the State (Raja), after his election from 
the members well-versed in the Vedas, who is endowed with gentle qualities 
(Some or Saumya Guņas) and is at home in all the sciences. O members! 
promulgate this divine ordinance among the common folk that such a 
member as well as the laws enacted by the administrative assemblies (Raja 
Sabhas) is the king, yours as well as ours. 


We, therefore, anoint this elected President of the State as well as 
that of the Assembly—such and such person, the son of such and such well 
known father and mother. (YV. IX.40) 


May Indra, i.e. God of Parliamentary process (of running the 
government), attain victory and prosperity end may Indra never be 
vanquished. May the King of kings, the’ Lord of the universe, be 
approachable by us with His truth, justice and lustre, whether we may 
happen to reside in a sovereign empire or in smaller dominions. May we 
in this world repeatedly worship the Absolute Lord of the universe alone 
who is always fit to be adored (Īdya), saluted (Vandya), invoked (Pūjanīya) 
and relied upon and adhered to by us. May we, O Lord of the Emperors ! 
(be able) to honour Thee in the best possible manner in our kingdom 
(so that, by honouring Thee we shall always be honoured in our sovereign 
empire. (AV. VI.98.1) 


O Indra! Supreme Lord! Thou art Paramount Ruler of this entire 
universe. Thou art like the ears (of the world) and heart of all and make 
me also graciously such (i.e. a listener).* O God! Thou art eternally 
existent and wealth of the (devoted) people (Jananam Abhibkūti). Thou 
art the bestower of the desired prosperity. Be gracious and make me 
likewise. O Lord of the universe ! Thou protectest by Thy truth and 
justice all the people, who are endowed with radiant virtues and protected 
by various good governments ; may I be protected in the same way. O King 
of the kings ! This universal kingdom of Thine is eternal, well administered 
and perpetual. May it be ours asa gift from Thee. God, prayed in this 
manner, gives His blessings : ‘‘Let this kingdom, styled as earth, which has 
been created by Me, be yours. (AV. VI.98.2) 


* The word ‘Sravasyu’ has been explained by our author as xa gā 
aratia, ie. serving the purpose of ears, 
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(14) “Strong be your weapons for driving away (your) foes, firm in 
resisting them ; yours be the strength that merits praise, may 
not (the strength) of a treacherous mortal (survive).”” 

(RV. 1.39.2) 

(15) “Assembly, council and army (after) him.” (AV. XV.9,2) 


(16) “In this strong hero, be ye glad, joyful ; cling to him even as 
you cling to Indra, the conqueror, kine-winner, thunder- 
wielder, who quells a host and with his might destroys it.” 

(AV. VI.97.3) 


(17) “Protect my company (or the assembly), protecting its 
courteous members, O Courteous God ! 


Only through Thee, O Much Invoked (Lord), may I be rich in 
kine.” (4V. XIX.55.6) 


EXPLANATION 


The purport of the verse (RV. 1.39.2) has been given above under 
the topic of ‘Worship and Prayer’. 


Let the State Parliament and the people recogaise God, as the Ruler 
of the Rulers and the President of the Parliament as their King after 
anointing him, and let them fight under his directions (Samitih). The army 
(Senā) of the noble warriors should acknowledge God and the State 
Parliament with its President as their supreme commanders and let them 
fight under their orders. (AV. XV.9.2) 


God ordains to all men :— 


O Friends! (Sakhayah)! propitiate the Most glorious Lord and 
support him (i.e. the elected king) who isa great hero (Vira), the killer of 


(14) “fau a: aratgen seme ate ga IAA | 
gara afad qata ar ace arfas: n? (RV. 1.39.2) 
(15) “dam a atifara atan” (AV. XV.9.2) 
(16) “gH duad gttagufari van ag di tursau 1 
aafaa mfg aaa mdramsa samada n” (AV. VI.97.3) 
(17) Savu ani à nf à a amt: antaa: | 
aùn: gaga framgang 11” (AV. XIX.55,6) 
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foes, skilled in war, dauntless and splendid like Indra. Declare war (Anu 
Sam Rabhadhyam) to quell the wicked enemees at the instance of him (i.e. the 
Head of State) who quelled the host of foes (Grama-Jitam) already, the 
winner of lands and senses (Go-Jitam), whose vital strength is his arm 
(Vajra-Prana), who is victorious (Jayantam) and who is the destroyer of 
his foes with his mighty prowess. Clinging to him may we attain victory. 
(AV. VI.97.5) 


O Lord! Thou art a good help in Assemblies ; protect properly my 
assembly. The word ‘Me’ (i.e. mine) which is (a derivative form of) 
‘Asmat’ refers to all men. May the members, who attend (lit. sit in) the 
assembly and who are expert in parliamentary business, protect our above- 
mentioned threefold assemblies, O Universally Invoked Lord! Only those 
presidents and members of the assemblies who learn the art of government 
from Thee enjoy happiness. May I and entire mankind duly guarded 
and protected by the State Assemblies attain a happy life of (at least) 
hundred years. (AV. XIX.55.6) 


So far we have briefly dealt with the duties of the government as laid 
down in the Vedas ; now we shall give a summary of the same according 
to the Aitareya and the Satapatha Brahmanas, which is as follows :— 


The learned and the righteous members of the State Assemblies 
should be gentle and strive to provide all comforts to the noble natured 
subjects and they should adopt a stern attitude to the wicked. A duty of 
the administrative head has, thus, twofold aspects, i.e. one is *Sahasvat” (i.e. 
tolerant and mild) and the other 'Ugravat” (ie. harsh and horrible). That 
is to say: sometimes, due to exigencies of place, time and (the particular) 
purpose or object, toleration becomes unavoidable and at others, under 
different circumstances a severe punishment has to be inflicted upon the 
wicked people. These are the essentials of a Ruler’s functions. They are 
Mandra (i.e. mild) as well as Ojistha (i.e. unbearable). It must provide 
happiness to the doers of noble deeds and inflict (stern) punishment on the 
evil doers. It must have an army also of the noble and valiant warriors 
and various equipments. (AB, VIII.2.3.1)* 


The act of administration or the duty of a government is superior 
to all other actions. It is Prstha (i.e. backbone), i.e. being a mainstay of 
the weak, it procures best comforts for them. By adhering to these duties, 

w 


* facet gu: age quate qeguad agea da Maru ST, az Afa 
atag aq aed erm IV (4) (4B. VIIL.2.3.1) 
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described above, people can improve the administration of a State but not 
otherwise. Therefore, the state-crafts (Ksatra) are the most important of 
all. It provides pleasures to the Sacrificer, officers and people in general, 
like their ownself (Atmavat). A good government is a source of absolute 
happiness and peace to the whole world. Therefore the art of government 
is greater than anything else. (AB. VIII,2.3.2) 


Here the word Brahma refers to the Brāhmaņa Varņa, endowed with 
all learning. The (right) performance of administrative duties depends 
upon it. The progress and preservation of (good) government (Katra) are 
impossible without true knowledge. (Similarly) Brahma, i.e. true knowledge, 
is established in Ksatra, i.e. heroism. The learning cannot prosper and be 
preserved without the (help of a) Ksatriya. Therefore, knowledge and 
political power move together and bring prosperity and progress to the 
country. (AB. VIII.2,3.3)** 


The officers of government should always keep their strong and 
indomitable senses under proper care, i.e., the officers must have control over 
their senses ; because it has been stated that moral strength (Ojas) is Ksatra 
(i.e. princely power) and physical strength is Rajanya (i.e. kingship). 
Therefore, a man promotes (the dignity of ) a government on account of his 
Ojas, ie. Ksatra, and Virya, i.e. Rajanya. He adds to the prosperity and 
happiness of the State (in this way). It is called Bharadyaja, i.e., an 
encourageable action which is Vrhat or Mahat Karma (ie. the greatest of 
all acts). (AB. VIII.2.3.4)*** 


Let all men aspire for this and put in all possible human efforts. 
May with all my accomplishments and merits and by God’s grace I rise (to 
the occasion) as to enjoy all prosperities and to become the member of the 
assembly (Atistha) where the highly learned sit, for the attainment of the 
position of the President (Anu-Rajya) or for obtaining sovereign power over 
lesser kings or for exercising power of the ruler of the world-wide empire 
(Samrajya) or for ruling over and protecting the kingdom in accordance 
with law and justice, for getting the noblest enjoyments (Bhaujya), for 











* gars wala, ad d aga, waa aq aa andaa aad d agat 
asaan fakae aq ua aga ss wafa i” (R) (AB. VIII.2.3.2) 

** ag a tart Aa aga aaa ag 4 aa satsa aa aan (3) 
(AB. VIII.2.33) 


“ee AA at shad ata gzagu ate: aa ald aaan aan stat 
angafa 1 aa watt Wate | NRēri d aga N”(x) (4B. VIII.2.3.4) 
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achieving the self-government (Svarajya), for brightly shining among various 
kings (Vairājya), for establishing the paramount power (Pāramesthya), 
for enjoying the pleasures of great empire (Maharajya), for wielding supreme 
overlordship (Adhipatya) and for bringing the subjects under control 
(Sva-Vasyaya). (4B. VIII.2.3.5)* 


Having made thrice or four times obeisance to Supreme Lord, the 
government work should be commenced. The Ksatra (i.e. political power) 
which functions under divine control prospers, grows rich and abounds with 
heroes. God ordains that brave men are born in such a state and 
nowhere else. (AB. VIL6.9)+ 


All members of the assemblies and the subjects should always remain 
in contact with (i.e. devoted to) God, the most desired Lord and the most 
Adorable Master. Let all of them sit together and deliberate in such a 
manner as to avert for ever loss of happiness and defeat. Let all of 
them desire to anoint such a person from among the Deyas (i.e. the learned) 
as is Ojistha (i.e. full of prowess) and Balistha (i.e. full of highest strength). 
He should possess extreme forbearance (Sahita) ; he should be the noblest 
because of all virtues, the ablest for taking all safely through all sufferings, 
e.g. war etc., the best among the victorious, and the noblest of all. 


Let all the people also declare, “let it be so.” The consecration of 
such a person (as Head of the State) brings prosperity to all. Hence they 
have named him as Indra (i.e. the bringer of prosperity). (AB. VIII.12.7)y A 


We consecrate as our ruler and ruler of the world this noblest man 
who deserves to be the ruler of a world-wide empire (Sāmarājya), worthy 
of protecting and achieving the best enjoyments (Bhojam and Bhojapitaram), 
shining with good knowledge and other merits (Sya-Rajam), in statesmanship, 
able to protect self-governing state (Sya-Rajyam), the light-giver of various 


MARAIS THAT NA UAA ALISA TITAAN TSUNA 
mMEtieqafarars emasa dga n(x) (AB. VIII 2.3.5) 

$ set agn art aq ant aaa afa fasea agri anendfa ago gd 
ag aa auf 1-ag ga d gara: ad anfa ants aad az Aag 
Igīfēma att arc” ji) (4B. VII 6.9) 


y “amga Ad ā aaa afas: afg: aaa: orefacan:, 
sataifaftraragi afa adfa agaa gaa” non (4B. VIII.12.7) 
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kings, the winner of various kingdoms, radiant with noble glory (Rajanam), 
the guardian of the kings (Rāja-Pitaram), deserving to be appointed as the 
ruler of a highly developed state (Paramesthinam), and the elected head of 
the state. 


The political power of the person who has thus been consecrated 
brings happiness to all. 


Here in (the verb) ‘Ajani’ the Lun (i.e. past tense) is used in the sense 
of (Lat) present tense according to the following (aphorism of Panini) :— 


All kinds of past tense denote all tenses in the Vedas. (P.III.4.6)* 


The Ksatriyas, i.e. heroic persons, are born (in such a kingdom). He 
(i.e. a heroic person) deserves to be the lord of all living beings in the 
universe. He is the destroyer of the wicked people (Visam-Atta), bringing 
ruin to the cities of enemies (Puram Bhetta), the killer of the Asuras (i.e. the 
evil people), the saviour of the Vedas (Brahmano Gopta) and the defender 
of the faith. (AB. VIII.12)** 


The functions of the government should be performed by the President as 
well as by others. Their (common) desired object should be (the attainment 
of) God. No other object should be desired by anybody. Let all men be 
worshippers of God.” (AB. VIII.14)*** 


When a man, desirous of ruling (over a state), is consecrated and 
elected as Head of the State in the above-mentioned manner which leads 
him to all glories, he attains the status of a king and wins all battles. He 
is victorious everywhere and «procures all good states (lit. worlds). He 
achieves the noblest rank and receives the highest respect from all quarters 
as mentioned above among therulers. He attains the highest state which 
results from the delight of victory over his foes and from running down his 


* 


grafa dea fa: 11 (P.IIL.4.5) 


+ capt arsīsg uti afa ai caresd faust gasd rai 


vafat aAa Weed aana aladafa fagara «aearfagfatafa 
famacisifa gi Aaaa agani gama aa dama oder 
aittatsīfa”” nan (4B. VIII.12) 


vee CO qaes masaa” sl (AB. VIII,14) 
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enemies. With the help of the State Assemblies he attains Samrajya (i.e. 
world-wide empire), Bhaujya (i.e. all enjoyments), Svārājya (i.e. self- 
governing state), Vairajya (i.e. sovereignty over various kings), Pāramesthya 
(i.e. the supreme rank), Maharajya (i.e. possession of great empire) and 
Adhipatya (i.e. sovereignty and overlordship). All these terms were 
explained above. Such a man, having won the world-wide international 
sovereign power and becoming the king of all kings in this world, attains 
after leaving this body the world of all bliss, i.e. Supreme Brahma, where 
he becomes free and independent, self-illuminated (Sva-Rat), enjoys the 
bliss of Salvation, realises all his desires, is free from old age and death 
(Apta-Amrta), and becomes (the meeting place) of all supreme glories and 
prosperities (Parama-Indratva). It should be borne in mind that no 
calamity can befall a country where the members of the state assemblies 
consecrate a Ksatriya, who is endowed with all the noblest virtues and who 
has first taken the vow of all the above-stated glories, and elect him (as the 
Head of the State). (AB. VIII.19)* 


Ksatra, i.e. the proper protection of people through the democratic 
(method) of government, is called Svista Krta, ie. it brings desired 
happiness. Ksatra (i.e. a government), putting an end to the evil-doers, is 
verily Sama, i.e. makes (the people contented) by using peaceful devices. 
This Sama is verily. Samrajya, i.e. the best government. (SB. XII.8.2)$ 


Brahma, i.e. God and the Veda, and he alone who knows Brahma is 
a Brahmana. He alone deserves to be called Rājanya, i.e. a Ksatriya, who 
has subdued his senses, is learned, is endowed with all virtues, e.g. bravery, 
possesses high heroism and undertakes the responsibilities of the adminis- 
trator. The country where Brahmanas and Ksatriyas co-operate and 
co-ordinate in running the government attains in every respect Sri, i.e. royal 
glory and prosperity, more and more. This Sri never decays or runs short. 
The power ofa ruler lies in war. 


* sq gādā agfa: afar: aat feat: waft, vata star 
farafa, aai uai Awani gai agfa arated ated ntsi 
aus mAsa Usd agrena Ra afea Aè tauru: 
asgan tay Aè aata aega: aaa aAA 
agifadšu afad mafasia ngu (4B. VIII.19) 


$ “aa a fanga u aa gami arated 4 ara” uqon (SB, XIL.8.3) 
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The highest prosperity and happiness cannot be secured without this 
because according to the Nighantu (II.17) Sangrama is a synonym of 
‘great wealth’. Sarigrama, i.e. war is called Maha-Dhana, i.e. great wealth, 
because it is a source of the highest riches. High dignity and great wealth 
are never procured without war. (SB. XI1.1.5)t 


Rāstra, i.e. the protection of nations or country-men, is called a 
Yajia entitled as Asyamedha. It is not the killing of a horse and throwing 
its limbs into the fire. (SB. XHI.1.6)+ 


When a Rajanya, endowed with the above-mentioned virtues, attains 
dignity and valour, he becomes fit to govern the world-wide empire. 
Therefore a Rajanya or Ksatriya should be brave, ready to fight, dauntless 
and skilled in the use of weapons and missiles. His warriors must be able to 
destroy the enemies with their big cars running on water, land or in the air. 
A country, in which a Rajenya, i.e. ruler, of this type is born, never falls a 
victim to calamity and panic, (SB. XIII.1.9)* 


Šrī (ie. the statesmanship) based on high knowledge and noble 
merits is verily a Rāstra (i.e. empire). The glory of the government is 
dignity (Sambhara) of the empire. Sriis also the centre of activity in a 
country. Ksena, i.e. the proper protection of the people, is Sitam, i.e. the 
safest happiness like the sieep. Vit, i.e. subjects, are called Gabha (i.e. rays). 
Rastra, i.e. government, is called Pasa (i.e. a rod). The functions of 
government annoy the subjects; because government collects taxes and 
procures other good things from the people. A country which is governed 
by a monarch and has no parliamentary system (of government) remains 
always oppressed. Therefore one man’s rule should not be adopted. A 
monarch is too weak to properly perform the duties of government. There- 
fore the administration of government should be vested in Parliament. 
Where there is absolute monarchy, the people there become the food, as it 
were, of the ruler and he wants to devour them and they remain oppressed. 
The absolute monarch (in a way) eats poison as he, for his selfish motive 


f “aa mem: Mae aaa aan Aaa: att: afda 
wala 1 gg 4 aaaea aita” qq (S8. XILI.1.5) 


i "reg at arate: ugu (SB..XIIL.1.6) 


* “pera ga ata afgan eenfa aema get usa: ge gasket 
Raia aa” Galt (SB, XIII,1,9) 
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and pleasure, captures their precious possessions and oppresses them. As a id 
meat-eater having seen a bulky animal desires to kill it, so does a monarch 
become jealous and cannot tolerate the prosperity of an outshining individual 


= among his subjects. 


Hence the benefit of the people lies in a parliamentary system of | 
government. There are many mantras in the Vedas dealing with the duties 
of government. - (SB. XIII.2,3)* 








* cope Riga u site ga ATT: 11 sila uea aeaa aaa wezen 
may fas å met viss get aeda fagia aemanA faa 
eign: || (mata aea gūta aaa rect aah. N gé q 
ama gi” n?vYu (SB. XIII. 2,3) 





THE VARNAS AND THE ASRAMAS 


(A Brief Reference) 


The stanza “Brahmano Asya Mukham Asit” (i.e. the Brahmana was 
His mouth) etc. (YV. XXXI) dealing with the (four) Varnas has been 
explained already (in the Chapter on Cosmogony). The following is an 
additional (amplification), 


According to (the following citation) from the Nirukta, 
(1) “Varna is (derived) from the Yy (to choose).”> (N. 11.3) 
EXPLANATION 


The word Varna means ‘one to be chosen’ or “worthy of selection?’ 
or "that which is selected and accepted with due regard to one’s qualities 
and actions’’. 


(2) “Brahmana is (so called because he knows) Brahma.” “Ksatra 
is Indra. Ksatra is king.” (SB. V.1.1) 


EXPLANATION 


That is to say that a Brahmana is a person who is endowed with 
Brahma (i.e. the Vedic Lord or devotion to the Supreme Lord) and possesses 
noble qualities and (high) learning. Similarly the words Ksatra and 
Ksatriya Kula are (applicable to) one who is highly glorious (Indra), ready 
to fight and to destroy enemies and devoted to protection of the subjects. 


(3) “Two arms are Mitra and Varuna. Purusa is Garta. Strength 


(1) "art: amà” + (N. 1133) 
(2) “wer fg mana MALU gee: ga V crea: 1” (SB. V.1.1) 


(3) arg ā faman 1 gad act: | ati at cates ag aig 1 ati ar 
taga «a: 1” (SB. V.4.3) 
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of a Rajanya is his two arms; the Rasa (i.e. happiness) of 


Apas (i.e. Pranas) is also his strength.” (SB. V.4.3) 
(4) "Arrows are illuminators.” (SB V.4.4) 
EXPLANATION 


(Ksatriya is) Mitra and Varuņa, because he gives happiness to all and 
also because he possesses excellent qualities. These two (qualities) are like 
the arms of a Ksatriya. Or Vīrya, i.e. prowess, and Bala, i.e. physical 
valour, —these two are the arms of a prince or Ksatriya. The strength of a 
king (Ksatriya) grows on by conferring the pleasure and delight of Pranas 
on the people. The arrows (Jsavas) are his illuminating (rays). The word 
Tsu (i.e. arrows) is symbolic for all weapons and missiles. 


Asramas (i.e. stages of life) are fourfold, viz.: (1) Brahmacarya, 
(2) Grhastha, (3) Vānaprastha and (4) Sammyāsa. During the stage of 
Brahmacarya (i.e. life of celibacy and studentship), one should acquire the 
true -knowledge and training. During (the period of) a householder 
(Grhastha), one should develop all best (possible) conducts and noble 
qualities. A forest-dweller (Vanaprastha) leads a life of solitude (for the 
attainment of ) communion with God and realisation of purpose of 
knowledge. A Samnyasin, having renounced the world, strives to attain the 
highest bliss of final emancipation and communion with the Supreme Soul. 
In this way (described above) through these four stages of life, a man attains 
the four ends of human existence, i.e. Dharma (i.e. righteousness), Artha 
(i.e. riches), Kama (i.e. accomplishment of desires) and Moksa (i.e. final 
emancipation). Out of these (four stages of life), during Brahmacarya all 
noble virtues, including real knowledge and good training, should be 
acquired. The following evidence refers to (the life of a) Brahmacarin :— 


(5) “Acarya (the preceptor) welcoming (or initiating) his new 
disciple takes the Brahmacarin into his bowels. He holds 


(4) "amatā Ra: 1” (SB. V.44) 
(6) “mad savant agao soa Tease: 1 
d wellfers gat fanfa a aid aeeafa dafa Sar: u” 
(AV. XL5.3) 
(Contd.) 
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him three nights in his belly. When he is born, the Devas 
convene to see him.” (AV. IX.5.3) 


(6) "This Samit (i.e. a sacrificial fuel-stick) is earth; the second 
Samit is the upper region: He fills the atmospherical region 
with the Samit (i.e. sacrifices). The Brahmacarin contents 
the three worlds with his sacrificial fuel, girdle, labour and 
penance.”’ (AV. XI.5.4) 


(7) “The Brahmacārin, born earlier than a Brahmana, rose up 
with penance and attired in energy. From him are born a 


(Contd. from page 306) 

The entire hymn (AV. X15) is a glorification of a Brahmacārin. 
His greatness is figuratively described here and also in the subsequent 
verses. Here the word Acarya means a preceptor or Guru. The preceptor 
performs for the disciple the part of a spiritual (second) mother and by 
the initiation (Upanayana) ceremony the young lad is regarded as 
regenerated or born anew. The Ā$valāyana Grhya Sūtra (1.20.2) and 
other Sutras also refer to it, 


Ch (a) “augxistasad fata Afsana? | 
aa ag agana atean afgan | 
ama mar qifadt (tat emad gemā lt (Manu. 11.169-170) 
(b) a fe amaa mafa ase ma 1 aAA aa mat 
waaa: ll (Apasta. I.1,15,17) 
(6) ezi aidfa tiaraa aat yma 1 


aaa afaa Jaaa sor atat adar faafa n” 
(AV. X1.5.4) 


Here the word Samit means a log of sacrificial fuel. A Brahmacārin 
places it on sacrificial fire. The greatness and dignity of a Brahmacārin 
are not limited to any particular region but he conguers the whole 
universe with his labour and penance. 


(1) “(Gal arāt aad aga ad aalmemgeitgfārēg 1 
arni Aad mat SACS šana aa aga arm u” 
(AV, XI.5,5) (Contd.) 
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Brahmana, the highest Vedic Lore and all Devas—accompanied 
by immortality.” (AV. XI.5.5) 


EXPLANATION 


The Ācārya or preceptor, i.e. the imparter of knowledge and learning, 
having initiated a Brahmacārin invests him with a sacred thread (Yajitopa- 
vīta). He instructs him (the necessity of) firmness in his vow or undertaking 
and bears him, as if it were, in his womb (like a mother) for three days 
and three nights. This is to say that he gives all (essential) instructions 
and explains to him the (proper) procedure of study. When he attains all 


learnings and becomes a scholar, he is regarded as born of knowledge. The’ 


glorious ones (i.e. Devas—the learned) convene to see him. They joyfully 
honour and eulogise him by saying, “Due to our good fortune and the 
favour of the Supreme Lord, you have become learned amongst us for the 
benefit of entire humanity.” (AV. XI.5.3) 


With the fuel for Agnihotra, the Brahmacarin fills the earth and the 
shining up-regions, i.e. he renders all beings living in these regions, happy 
with his learning and sacrifices. He fills with joy all living beings by 
penance as well as righteous conduct, teaching and propagating and also 
by adopting the symbols of celibate life, e.g., the Agnihotra and the girdle. 

(AV. XI.5.4) 


The word Brahmacārin is derived from the root ‘Car’ (to move) by 
adding the (noun) Brahma. Thus it means one, whose nature is to move 
(as if it were) in the (study of) the Vedic lore. ‘He is robed in energy’ 
means that he performs the severest penance. He is Brahmana because he 
knows the Vedas and God. He is the first (Pūrva), i.e., his Asrama being 
the first (in graded order) is an (additional) glory to other Āšramas. He 
excels all by his virtuous (Dharma) conduct and remains firm. The learned 
(Devas) eulogise him, who is Brahma-Jyestha, i.e. who surpasses all by his 
knowledge and learning and who regards God as the greatest of all, is 
endowed with the supreme bliss, because of his knowledge of God and 
final salvation and has become a well-known (Jatam) scholar of the Vedas. 

(AV. XL5.5) 





(Contd, from page 307) 


Here the word Brahma in the first half of the verse may mean a 
Brahmana. Brahmacarya is the cause of attainment of Brahmanahood. 


P ý | 
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(8) “Lighted by Samit (i.e. knowledge), goes the Brahmacarir 
clad in antelope-skin, consecrate, long-bearded. He goe 
swiftly from east to northern ocean, grasping the worlds 
frequently bringing them near him.” (AV. XI.5.6 


(9) “The Brabmacarin revealing Brahma, Apas, the world, Praja 
pati, Virāj and Paramesthin and living as a germ in the wom’ 
of the Immortal, has become Indra and destroys the wicket 
(Asuras).” (AV. XI.5.7 


(10) “By self-restraint (Brahmacarya) and by penance, the kin; 
protects the realm—he rules. By self-restraint, the Acary: 
seeks a Brahmacarin (to instruct).” (AV. XI.5.17 


(8) “aaam after afia: «reti gata Aia Ader: | 
a gu Ufa qdemgne aga ater dara gga 1” 
(AV. X1.5.6) 


(9) “amare aaa amd ea sonata afisa ITA | 
wat mearga daaa g rarsgriemaē u” (AV. XL.5.7) 


Here the word ‘Janayan’ expresses the idea of ‘generating’. But it 
stands for ‘revealing’, i.e., explaining to the citizens of the world the 
greatness of the Supreme Being. It isa figurative expression. The other 
technical words occurring in the verse, i.e., Apas and Viraj, have been 
explained by our author in his explanation. Brahmacārin explains all these 
things to mankind. He by virtue of his penance and other qualities attains 
the title of Indra. 


(10) “aerator aver ast cree fa tafa 1 
awai ada aaan 1” (AV. XL5.17) 


Brahmacarya, i.e. self-restraint, means a religious study in general and 
specially the self-restraint and purity enjoined upon all religious students 
and regarded as permanent and pre-eminent virtue. 

(Contd.) 
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(11) “By self-restraint (Brahmacarya), a maiden finds a youth to be 


her husband. By self-restraint the ox and horse seek to win 
fodder for themselves.” (AV. XI.5.18) 


(12) “By penance and by self-restraint (Brahmacarya) the Devas 
drive away death from them; and by self-restraint (Brahmacarya) 
Indra brings radiance to the Devas.” (AV. XL5.19) 


EXPLANATION 


The Brahmacārin radiant. with the above-mentioned knowledge 
(Semit), attired in black buck-skin, &c., wearing hair and beard for a long 





(Contd. from Page 309) 


The Taittareya Brahmana (II. 10.11.3) tells a tale which describes 
the great virtue ascribed to Brahmacarya :— 


Bhāradvāja practised Brahmacarya during three lives. Indra, 
approaching him, when he was lying decayed and old, said : “Bharadvaja, 
if I give thee a fourth life, what wilt thou do with it?” He answered, 
"T will use it only to practise Brakmacarya.” (Muir) 


(11) “aasin wagal faa vit 1 
aaga Amara ate afa 1” (AV. XL.5.18) 
(12) “aasin ater ar aegagmeaa i 
Fal € dvd šāva: ahia 1” (AV. XL5.19) 
According to Dayānanda the word ‘Indra’ here means the Sun and 
the word Devas means senses, i.e., senses get light from the Sun. 
The following note deserves mention here 7— 


“The hymn has been translated by Ludwig (Der Rig Veda, III, p. 452) 
and in part, by Muir (O.S. Texts, V, p. 400). According to Professor 
A. Hillebrandt, the Vedic poet’s fancy has represented the mutual relations 
of the Sun and the Moon in those of the Acarya and the Brahmacārin. 
Especially in stanza 3 (translated above), the Acarya is the sun who 
devours the dying moon and keeps him within him during three nights, 
See ‘Vedische Mytholgie’ (I, p. 47). (Griffith) 
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time and having been initiated attains the highest bliss. He swiftly passes from 
the ocean of the observance of Brahmacarya to that of the house-holder’s 
life. Grasping all the worth living regions (as if it were) he preaches law 
and righteousness again and again (to the people). (AV. XI.5.6) 


Brahmacārin, learning the Vedic lore, (securing the knowledge of) 
Apas, i.e. Pranas, and all knowable worlds, proclaiming God, the Lord of 
creatures who reveals Himself in many a way, living in the womb of 
immortality or emancipation, i.e. dwelling constantly in knowledge, like 
foetus in the womb, i.e., mastering duly all sciences, enlightening (the people) 
like the Sun (Indra), driving away the evil-doers, the ignorant, the hypocrites, 
the malevolent and ill-natured as the sun expels the clouds and the night, 
demonstrates all the virtuous gualities and destroys all the evil gualities. 
(AV. XI.5.7) 


By practising penance and Brahmacarya, a king protects the kingdom, 
i.e. attains special ability to protect the subjects. The Ācārya also, by 
acquiring knowledge through the observance of Brahmacarya, should seek 
the Brahmacarin (to instruct) and not otherwise. (AV. XI.5.17) 


The Nirukta explains the meaning of the word ‘acarya’ :— 


(13) “An Ācārya (or preceptor) is so called because he formulates 
the character (Acara) (A+J/Car) or collects the Arthas 
(Dharma &c.) (A+4/Ci ‘to pick up’) or cultivates the under- 
standing (Ā++/Ci).” (N, 1.4) 


Similarly by observing Brahmacarya, a maiden when attains her 
youth, gets a youngman to be her wedded lord of similar merits and not 
otherwise. She cannot wed earlier nor a dissimilar husband. The words 
‘ox’ and ‘horse’ denote all mighty animals. Such animals and a horse 
desire to defeat their adversaries—the other animals—taking them as a 
straw through Brahmacarya. The purport, therefore, is that all men must 


practise Brahmacarya (when it is observed by the animals even). 
(AV. XI.5.18) 


Devas, the learned, by the power of Brahmacarya (and not otherwise) 
(which includes) the study of Vedic lore, knowledge of Supreme Lord, 


(13) “mam: wea. man wga madaaa mad gfafatā 
an” (N.14) 
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penance and the observance of righteousness (Dharma) overcome (lit. 
destroy) all the afflictions of birth and death. As by observing Brahmacarya, 
i.e. by obeying the laws (prescribed by God) verily, the Sun (Indra) (is able 
to) illumine and provide happiness to Devas, i.e, the organs of sense, 
similarly none can rightly achieve learning and happiness without 
Brahmacarya. 


Therefore, all the three (remaining) stages of human life, viz. the 
life of a house-holder &c., can prosper and enjoy pleasures only if they are 
preceded by observance of Brahmacarya, Otherwise in the absence of root, 
there can be no branches. The strong trunks, fruits, flowers, shade, etc., 
come into being only when the root is existent, (AV. XL.5.19) 


upē jas 


DUTIES OF A HOUSE-HOLDER 


The undermentioned verses lay down (the rules of ) a house-holder :— 


(1) “We expiate by sacrifice each sinful act which we have 
committed whether in a village or in a forest, in company or 
in corporeal sense. Syaha !” (FV. III.45) 


(2) “Give me, I give thee ; bestow on me, and I bestow on thee. 
Present to me thy merchandise and I will offer thee mine.” 
(YV. IIL.50) 


(1) aa mà aay manai atžfat 1 
aisa aafaa aadasmaš aig” (YV. 11.45) 
This verse is spoken by the house-holder’s wife or by her husband. 


The sin committed is expiated by entering into a house-holder's life. 
(Dayānanda). 


“In village” : by oppression. “In the forest”: by cruelty to wild 
animals. ‘In company” : by contemptuous behaviour. “In corporeal 
sense” : by abuse of the tongue or other unruly limb, 


(2) "ēkā ata a a Aae aN a 
Rat a gata X fagre fect d agt n” (YV. 11.50) 
According to Mahīdhara, line 1 is spoken by Indra and line 2 by the 
sacrificer. But according to our author God ordains to the house-holders 
here. This verse contains the fundamental principle underlying sacrifices 
“Give me, I give thee, etc.”, 
Cr. gara magada à Sat waag g: 1 
AT Maa: FA: QAANT N 
saa Ama fe at dar grad amfa: 11 (Bhagvad Gita) 
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(3) “Fear not, nor tremble thou, O House. To thee who havest 
strength, we come. I, possessing strength, intelligent and 
happy come to thee, House, rejoicing in my mind (i.e. spirit).” 

4 (XV. III.41) 


(4) “The abodes on which the wanderer thinks, where the intense 
delight abounds—we call the Abodes, to (welcome us). Let 
them know us who know them (well). (YV. III.42) 


(5) “The cows have been called to us here, the goats and sheep 
have been called (here) ; and here we call for Kī/āla (a juice) 
of our food. Ihave come to thee for safety and peace. May 
happiness, felicity and blessings be ours.” (YV. III.43) 


The (above-noted) verses refer to the stage of the house-holder’s life. 
EXPLANATION 


May all our noblest deeds which we have performed as house-holders 
residing in (cities or) villages, e.g. the righteous propagation of knowledge, 
the procreation of offsprings, (the promulgation of) noble social order and 
other (similar) acts, resulting in universal benefit; during the stage ofa 
forest dweller, e.g. (realisation of God, the study of scriptures, the perfor- 
mance of penance, acts resulting in the benefit of society and nobility of 
mental and sensual acts) be for the purpose of the attainment of God and 
Emancipation. Whatever sin or evil act we may have committed, ‘we 
expiate by the observance of the rules of Asramas’ (i.e. four stages of life). 

(YV. HI.45) 


(3) “qgrar fasta m daga fastasqafa 1 sā fase 1 
gamt: Geen atīfa waar Algae: 1! (YV. 111.41) 
(4) Aadi saga dd daN ag: a 
Tela gtaš à al mag waa: N” (YV. 11.42) 
(5) "edganssa massugaissmmadi 1 aAa ANAIEN Teg T: 1 
Gala a: weer atā fra aa? stat: sat: a” (YY. 11.43) 
(Contd.) 
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God ordains :— 


*O man ! you should speak (to one another) in the following manner: 
“Give me knowledge, wealth, &c., for my benefit ; I shall also give thee in 
return. Assume for me, good nature, liberality and gentleness; I shall 
also have the same for thee. Haye a righteous dealing in trade, i.e. sale, 
purchase, gifts, &c.; I also shall have the same attitude for you.” The word 
Syaha denotes that we should all cooperate with one another in speaking 
the truth, honouring the truth, acting the truth, and in listening to the 
truth. May all our transactions be guided by (the spirit) of truth. 
(YV. 111.50) 


O men ! desirous of entering the life of a house-holder marry 
according to your free option and establish homes for yourself. While 
performing (the duties of ) a house-holder shed all fears and do not 
tremble. Acquire the strength and prowess and then aspire to have all 
(worldly) possessions. (Speak to elder house-holders) I establish my home 
among you and possess courage and strength with pure mind and good 
intellect rejoicing in spirit. (YV. 1.41) 


A man, (living in distant countries remembers home and its intense 
pleasures and comforts (enjoyed by him previously). He, therefore, 
invites (Upahyayamahe) to his house all persons associated with his domestic 
life, e.g. the friends, relatives, the preceptors, &c., as a mark of respect to 
them on the occasions such as marriage, &c., so that they may stand 
witness to his faithful observance of the pledges taken at the time of 
marriage and other laws to the best of his knowledge and to the fact 
that he married out of free choice after attaining manhood. 

(EV. 11.42) 


O Supreme Lord ! may we possess plenty of domestic animals (cows 
&c) and also the land, sense-organs, knowledge, light and pleasures, in 


(Contd. from page 314) 


According to ritualists the house-holder reads the Mantras 
(YV. 111.41-43) on approaching the Daksina fire on departing from and 
returning to his house. 

The word ‘Kilala’ is read in the list of synonyms for food in the 
Nighantu. It is a sweet juice. According to Griffith ‘Kilala’ is meath— 
a sweet beverage, the nature of which is uncertain, 
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our life as house-holders by Thy grace. May the sheep and goats be 
favourable (Anukūla) to us. The word ‘Atho’ means a thing in addition to 
the aforesaid objects, i.e. in addition to the previously stated things, may we 
have the sweetest juices (Kīlala) of edible things. (There is a change of 
person here, i.e., second person for the third person). (Addressing the objects 
it is stated) O ye Objects! i.e. those which have been stated above, we 
procure you for my safety and well being. By obtaining you may we attain 
the joys of this world and the bliss of the next world, i.e. the perpetual 
happiness and well-being. The word ‘Sam’ is a synonym of ‘Pada’ according 
to the Nighantu. May we promote two-fold happiness referred above for 
the benefit of the others living in the house-holder’s life. (YV. III.43) 








DŪTIES OF THE FOREST DWELLERS 


(1) There are three branches of Duty (Dharma)—sacrifice, study of 
the Vedas, alms-giving—that is the first. Austerity indeed is 
the second. A student of sacred knowledge (Brahmacarin) 
dwelling in the house of a teacher, settling himself permanently 
in the house of teacher is the third. 


All these (who attend to these duties) become possessors of meri- 
torious worlds.” (CHU. 11.23) 


EXPLANATION 


The (following) three are the branches of the Dharma in all the stages 
of life, ie. study, sacrifice (the rituals) and alms-giving. In the first stage 
the student of the sacred knowledge (Brahmacarin) resides with the teacher at 
his abode practising austerities, attaining good education and performing the 
Dharma (i.e. Duty). The house-holder’s life is the second stage. In the third 
stage as a forest-dweller even at the cost of his personal discomforts, 
pondering always in the heart and retiring to a place of seclusion, he should 
determine what is reality and what is false. All these three stages of life, 
e.g. Brahmacarya &c., are the meritorious abodes of happiness. They are 
given the name of Ā$rama (i.e. a sacred abode) because meritorious acts are 
performed in these stages. 





(1) “ait gemen amssaad aafaa | sanaa ga 1 faat 
gaatatangaart 1 gAs Ssa M4 gA 
gadar aafia u” (CHU. 11.23) 
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DUTIES OF A SAMNYASIN 


Having acguired knowledge and having determined (the reality of) 
God and Dharma in the Brahmacarya stage, having put to practice (what 
one has learnt) and (thus) developing one’s knowledge in domestic stage, 
and then retiring to a lonely place in the forest and there distinguishing 
right conduct from the unrighteous ones and the truth from the falsehood and 
finalising duties of a forester, one should renounce the world and become 
a Samnyasin. 


There is a difference of opinion as to when a man should enter into 
Samnyāsa. Some maintain that “after duly finalising Brahmacarya one 
should become a house-holder ; after going through the house-holder’s life 
he should become a forester; and thus a forester should become a 
Samnyasin.” According to the dictum “one should renounce the 
world on that very day when he feels disquiet about the world”, one 
may enter the life of a Samnyāsin, (direct from) the house-holder’s stage 
without becoming first a forest-dweller. The third view is that one may 
become a Samnyasin (direct from) the stage of Brahmacarya, i.e. having duly 
finalised Brahmacarya stage one can enter the the stage of a Samnyasin 
direct without going through the house-holder’s and the forester’s stages. 
An option is ordained regarding all Agramas except Brahmacarya, 


This indicates that the practice of Brahmacarya is unavoidable and 
essential (for all and one) because without Brahmacarya no other ASramas 
are possible to practise. 


The Chandogya says :— 


(1) “He who stands firm in Brahman attains immortality.” 
(CHU. II. 23) 


(2) “They desire to know Him by studying the Vedas ; one becomes 
a Muni (i.e. thinker) by knowing Him through (the practice 





() aga LVratsgaāta 1” (CHU. U. 23) 


(2) “ate azmgamia fafafesa | seed azar sam aiamaa 
( Contd. ) 
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of) Brahmacarya and penance with deyotion, sacrifice ard 
immortal (knowledge) ; with (an ardent) desire to know Him 
who is the Supreme Object of knowledge ; Samnyāsins renounce 
the world. This is the characteristic of the ancient Brahmanus 
who are bereft of all doubts (Anūcānas) and are learned that 
they aspire for no offsprings. They (gladly) declare, “‘what 
shall we do (by begetting) children as our sole aim is to 
achieve God. Having renounced the desire for sons, material 
wealth and fame, they live on alms, i.e., become Samnyasins). 
For, the desire for (begetting) sons is (ie. leads to) a desire 
for riches and the desire for riches is a desire for public fame. 
Both of them are desires after all.” (SB, XIV.7.2) 


EXPLANATION 


The fourth, i.e. Samnyasin, who stands firm in Brahman, attains 
immortality. Members of all stages of life, particularly those of the fourth 
stage (i.e. Sarhnyāsa), desire to know the Supreme Lord, the absolute 
monarch of all creatures by studying, preaching and listening to the Vedic 
lore and by means of acting in accordance with the Vedic teaching. A man 
becomes a Muni (i.e. a thinker) by knowing that Lord, by practising 
Brahmacarya, undergoing austerities, performing righteous actions, devotion, 
intense love, the Yajiia, the imperishable knowledge and performance of 
various ritualistic deeds. The Samnyasins renounce the world with (a keen) 
desire (to realise) God, the Most Covetable One (lit. worthy to be seen). 
The noblest Brahmanas, who know God, are free from all doubts, endowed 
with perfect knowledge, expellers of others’ doubts and learned and aspire 
to know God, but they have no desire for children and for the house-holder’s 
life. The particle ‘Ha’ is here in the sense of clearness and ‘Sma’, i.e. 
Smayete', means full of delight. (That is to say) with delightfully shining faces 
they say “what should we do with children.” Here the word ‘what’ implies 
negation (i.e. we have nothing to do with offsprings), The sole object of our 
desire is the Most Beautiful Lord. In this way, renouncing the desire for 


(Contd. from page 318) 


gana fate girdadata safa atedtcara: sana 1 gag ca 
å aga we: aqaa faa: sat a mae 1 fe near afena 
Gat Asaan te gh. A g m gāsvnuma faqamana 
asamara pana faai afai aga gaan ay aiam at 
faaam a ditamm— sÀ AA gad gad waa: n” (SB. XIV.7.2) 
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begetting children, the desire and toil for securing material wealth, the desire 
for public reverence and fame and ayersion from scandal, they live on alms 
(i.e. they become Samnyāsins). Because a man who possesses the desire to 
beget children, has a desire for riches and he who has the desire for riches, 
surely has the desire for public honour. A person who runs after renown 
and fame has two other desires also. But a man who aspires for communion 
with the Lord and desires for final emancipation, is free from all these 
desires. No riches of the world can ever be egual to the riches of 
the bliss of communion with the Supreme Soul. One who is firm in God 
has no more likings for worldly honour. Being compassionate to mankind, 
he promotes happiness (in this world) by preaching truth. His chief aim 
is the universal benefit and the establishment of truth (in the world), 


The following are the Vedic (Sruti) words (cited) in the Satapatha :— 


(3) "Having performed a “Prajapatya Yajīa' (i.e. a sacrifice in 
honour of Prajapati—God) and dedicating all his possessions 
therein, a Brāhmaņa should renounce the world.” 


The undermentioned is an extract from the Mundaka Upanisad :— 


(4) “Whatever world a man of purified nature makes clear in his 
mind, 
And whatever desires he desires for himself — 
That world he wins, those desires too. 


Therefore he who is desirous. of welfare should revere the 
Knower of the Soul (Atman). 
(MUN. HI.1.10). 


EXPLANATION 


A Samnyasin having performed a sacrifice in honour of Prajapati, 
and having fully comprehended in the heart, all this, burns his sacred 
thread and the lock of hair therein. He with his mind absorbed in deep 





G) “manana feed aai added gear aren: saa u” 


This extract is not found in (Mādhyandina or Kanvasakha) 
of Šatapatha. 


(4) “a a ste aren afata, fagaaa: maad gira SA | 
Ad cil aad aita MTA atararasi gita afama: w” 
(MUU. I11.1.10) 
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thought, then renounces the world (i.e. becomes a Sarnnyāsin). Only the 
perfectly learned persons, free from all attachments and aversions and whose 
thoughts are always set upon the good of all mankind, are entitled to become 
a Samnyasin ; but not the men of shallow knowledge and learning. For these 
Samnyāsins, the control of out-breathings and in-breathings is the Fire- 
sacrifice (Agnihotra). Keeping mind and senses away from blemishes (and 
sins) and the practice of righteousness and truth are also Fire-sacrifice. The 
performance of the Fire-sacrifice is essential for all the above-said three 
Asramas. The Fire-sacrifice of a Sarhnyāsin is not the performance of that 
which is enjoined upon the men of other three stages, nor is it bereft of all 
activities (because the Sarnyasins have to perform their own duties). 
Preaching of truth is the Brahma Yajiia for a Samnysāin ; communion with 
the Supreme Being, his Deva Yajña ; the reverence to the men of knowledge 
is his Pitr Yajīta ; spreading knowledge among the ignorant, compassion 
and harmlessness to all creatures is his Bhuta Yajīta ; wandering about for 
the good of mankind, pridelessness, honouring all men by giving them truth- 
ful precepts, his Atithi Yajña. Thus the Five Great Sacrifices of the types 
described above consist in knowledge and the performance of righteousness 
(Dharma). The common duties of all members of all stages are the 
worship of Supreme Being who is one without a second and Possessed of 
attributes, such as Almighty, &c,, and the performance of the true Dharma. 
As a man of purified nature attains the world and also all those desires which 
he cherishes for himself in his mind (lit. inner sense), therefore, he who 
is desirous of welfare should always respect and honour the Samnyāsin who 
knows the Self and the Supreme Lord. By their association and by 
honouring them alone can a man win the blissful worlds and all desires, 
None should show respect to the hypocrites who are false preachers and 
whose chief aim is their own selfish motive, because the show of reverence 
to them serves no purpose and it results in misery and afflictions. 





THE FIVE GREAT SACRIFĪCES 


(1) THE BRAHMA YAJNA 


Now we shall deal briefly with the method of performing daily, the 
five great duties. Of these (the first) is Brahma Yajūa, which is to be 
performed by all. It consists in the study and teaching of the scriptures, 
the Vedas, &c., together with their auxiliary works, and the meditation and 
worship of God at the two twilights. Here the method of learning and 
teaching is identical with what we stated under the caption of “Reading and 
Teaching”.* The procedure of meditation and worship is to be followed as 
described in (my book entitled as) ‘The Pafica-Maha-Yajiia-Vidhana’.** 
Similarly the method of performing the Agnihotra is to be followed in 
accordance with the directions given in the same book. Now we cite below 
authorities on the Brahma Yajfia and the Agnihotra (Fire Sacrifice) :— 


(1) “Serve Agni with the kindling-brand, wake the Guest with 
drops of clarified butter. In him pay offerings to God.” 
(XV. HI.1) 





* It refers to Chapter III of «cards (lst edition) published 
in 1932 V.E., one year earlier than the Rgvedadi Bhasya Bhumika’s 
composition in 1933 V.E. 


** It refers to his book qsaagtaafafa (Ist edition) published in 
1931 V.E. and not to its revised edition published in 1934, (in case we 
take the word ‘Vidhana’ in the sense of ‘Vidhi’) as this revised edition of 
qeangraafate is post-dated. 
(1) “afaetta gama ga: aiugariīfam | 
mfa gaat dētas in? (YV. III.1) 


The third chapter of the Yajurveda deals with the Agnihotra which 
is obligatory on the house-holder during the whole of his life. 
This verse and the following (in the chapter) contain texts for 


Agnihotra, the ceremonial laying-down or establishment of his own 
sacrificial fires by the young house-holder. 


Here the word Atithi (i.e. guest) stands for Agni, who is constantly 
retained by the house-holder. 
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(2) “Agni, the Envoy, I place in front. I address the oblation- 
bearer. Here let him seat the Devas.” (YV. XXII.17) 


(3) “Each eye (that comes) our (household’s) Lord is Agni, 
bestowing his loving kindness every morning. Grant us 
treasure after treasure ; enkindling thee may we increase thy 
body.” (AV. XIX.55.3) 


(4) "Bach morn (that comes) our (household's) Lord is Agni, 
bestowing his loving kindness every evening. Vouchsafe us 
treasure after treasure ; kindling thee may we prosper through 
a hundred winters.” (AV. XIX.55.4) 


EXPLANATION 


O men ! always kindle the fire (who is to be respected as) guest, 
with purified substances, €.g. clarified butter, &c., and with the pieces of 
fire-wood, in order to benefit others through the process of purifying the 
air, the medicinal herbs, the vegetables and the rain water. And properly 
throw and burn in the fire the carefully purified substances, possessing the 
property of destroying disease and which are strength-giving, sweet, fragrant 
and fit to be consumed. In this way perform (Duvasyata) the Agnihotra 
daily and thus benefit all creatures. (YP. II.1) 


A performer of the Fire-Sacrifice should conceive, “I place in front 
of me Fire which is the messenger for carrying the sacrificial substances 
consumed in Agnihotra to the regions of clouds and of the air. Fire is 











2) “afa ga gù qà geaarggu gā 1 
AIGU TAME a 
Sain sm araara V” (VV. XXII.17), (RV. VIII.44.3) 
(“Place in front” : for offering sacrifice). 


(3) "ari ati agafant afia: ata: ala: ataaaed amı 
asidētdgad of aada ada” (Ay. XIX.55.3 
JAHE Ta g 
4) "ara: sta: gadai afia: aa ali daaar amı 
Wg 
aaidētāgar aiala mafēm sda” (AV. XIX.55.4) 


In verse (3) above the phrase ‘amt gū (i.e. may we increase thy 
body) may also mean ‘may we strengthen our bodies’, 


In verse (4) “hundred winters” stands for “hundred years”, 
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called as Havya-Vaha (i.e. carrier of burnt oblations) because it takes away 
what is thrown into it to the other regions. (Upa-Bruve, i.e.) May I 
proclaim to the other seekers the qualities of fire. Fire, through the 
process of Agnihotra, diffuses the bright qualities in the world by refining the 
air and the rain water. 


OR 


O Agni (i.e. Self-effulgent Lord) I accept Thee alone as my adorable 
(Ista) Lord. Thou art Messenger, i.e. the imparter of the supreme know- 
ledge. Thou art ‘Hayya-Vaha’. Here the word ‘Havya’ means ‘the highly 
meritorious knowledge which every body should possess’. God is 
imparter of supreme knowledge. May I proclaim Thy glory (Upa-Bruve). 
Mayest Thou through Thy grace fill this world with divine qualities, 


ŒV. XXII.17) 


This Agni, i.e. the terrestrial fire or (the Self-effulgent) Lord, is the 
protector (Pati) of the house and its inmates. He being properly adored 
and rightly worshipped in the morning and in the evening brings us 
riches, health and happiness and also bestows upon us the noble objects. 
For this reason, Agni (i.e. God)is called by the name of Vasu-Dana, i.e. 
bestower of riches. May we attain Thee O Supreme Lord ! in our hearts 
and mayest Thou preside over all our administrative activities. The 
terrestrial fire may be indicated here (by the word Agni). O Lord ! may we 
grow strong in body (Tanya) by proclaiming Thy glory or may we prosper 
(spiritually and) bodily by kindling fire in the process of Agnihotra. 


(AV. XIX.55.3) 


The explanation of the (next) verse is identicāl with the previous 
one. The meaning of the (additional portion) is as follows :— 


In this way by performing the Agnihotra (daily) and worshipping 
the Lord may we go on prospering through hundred winters, i.e. hundred 
years containing hundred winters. We pray that we may not suffer any 
loss by performing such activities. (AV. XIX.55.4) 


For the performance of the Agnihotra one should prepare a Vedi 
(i.e. altar) of mud or copper and ladles and the ghee-pot &c. of wood, 
silver or gold. Pieces of fire-wood consisting of mango or palasa or other 
similar woods are to be laid out on the altar. Having kindled fire 
therein, one should recite Mantras and burn the above-mentioned sub- 
stances in the morning as well as in the evening or in the morning 
(alone) daily. 
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2. THE AGNIHOTRA YAJNA 


The following are the Vedic Mantras (to be recited) during the 
Agnihotra :— 


(5) “Surya is light and light is Sūrya. Hail. Sūrya is splendour, 
light is splendour. Hail. Light is Sūrya, Sūrya is light. Hail. 
Accordant with bright Savitar and Dawn with Indra at 
her side, may Surya, being glorified, accept (or enjoy). 
Hail.” 


These Mantras are for the morning Agnihotra. 


(6) ‘‘Agniis light, light is Agni. Hail. Agni is splendour, light 
is splendour. Hail. Light is Agni, Agni is light. Hail. 
Accordant with bright Savitar and Night with Indra at her 
side, may Agni, being pleased, enjoy. Hail.” 
(YV. 1IL.9-10) 
(Here the third Mantra is to be recited only in mind ia the evening 
Agnihotra). 


EXPLANATION 


In obedience to His ordinance we offer this first oblation for the 
benefit of the whole world to Surya (i.e. God) who pervades all movable 
and immovable things (Cara-Acara-Atma), who is the illuminator of 
all, illumines, and who is the life of all (beings). Strya, i.e. God, is 
Varcas (i.e. splendour) as He being Indweller preceptor of all, illumines 
the hearts of the enlightened persons and who is also a light of all lights. 
For Him we offer......... 


| Sūrya who is the Lord of the whole universe is Self-effulgent as well 
as the illuminator of the whole creation. For Him......... 


(5) “gat satfa: tfa: gd: caret nan gat aat smfada: carat ug 
saifa: qa: qat sdtfa: agt wan aAa afar AJETAAN 1 
gana: gat’ ša ewer usin” (¥V. 111.9) 
(6) “aftasatfa: saaa: eag uqu aada salads: caret RN 
ee aqlda afiat ag edat | ganīt akaaga cargt ew’ 
+ (YV. 111.10) 


We have given precisely the faithful translation of these Mantras 
above, The significance of the words Sūrya, &c., is clearly explained 
by our author in his explanation, 
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Surya who pervades the bright Solar orb and also the Jīva who 
resides in the Dawn radiated with the light of the Sun (Indra) and also 
in the mental faculty of the Jiva and who is the life of all creatures, being 
properly propitiated by us may be gracious to us and bestow upon us 
knowledge and other merits. For Him...... 


These four oblations are to be offered in the morning Agnihotra. 
The following are the Mantras for the evening sacrifice :— 


God is Agni as He is Self-effulgent, illuminator of all illumines. 
For Him.. „(Agni is Splendour). Agniisthe above described God. 
For Him ............ The third oblation is to be offered by the third 
Mantra, the meaning of which is identical with the verse referred 
to above. 





May God (Agni) who pervades the bright solar orb and dwells in 
the night together with the wind and the moon be gracious to us and 
may His grace bestow upon us the eternal bliss of final salvation. For 
Him......... (ŒF. HI.9-10) 


The performers of the Agnihotra should offer oblations with 
these Martras in the evening; or all the Mantras may be used once 
in a day. 


O Lord ofthe universe! may this deed of ours which we have 
performed for the benefit of all others achieve its object through Thy 
grace. For this reason we dedicate it to Thee. 


Moreover, the following Mantras beginning with ‘Bh7r-Bhuyah’, etc., 
and ending with ‘Syarom’ are taken from the Pañcika of the thirty-first 
Kaņdikā of the Aitareya Brahmana and they are for both the morning 
Agnihotra as well as for the evening. 


The undermentioned verses are common (to be recited) at the 
morning as well as at the evening Fire Sacrifice :— 


OM, Bhūr-agnaye pranaya Svaha. (1) 
OM, Bhuvar-vayave-apanaya Svāhā. (2) 
OM, Svar-adityaya vyanaya Svaha. (3) 
OM, Bhūr-bhuvaļ svar-agni-vāyu-ādityebhyah 
prāņa-apāna-vyānebhyah Svāhā. (4) 
OM, Āpo jyoti rasomrtam brahma bhūr-bhuvah 
svar-om Svāhā. (5) 


OM, Sarvam Vai Pūrņam Syaha. (6) 
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The words Bhuh, &c., occurring in these Mantras should be under 
stood as epithets of God. Their meanings have (already) been given in tht 
exposition of the Gayatri Mantra. 


Agnihotra is (a process of) action in which some thing is throwr 
into the fire with a view to purifying air and (rain) water or in the nam: 
of God or for the sake of obedience to His command. It goes withoul 
saying that when by consuming fragrant, tonic, sweet, iatellect-developing, 
prowess -improving, perseverance-imparting, strength-giving and disease: 
averting substancesin the fire, the atmosphere and the rain-water are 
purified. It results in universal happiness of all creatures because of the 
contact they get with the pure air and water. Therefore, the performers 
of this act because of doing (in this way) good to all creatures enjoy 
immense joy and God’s grace. These are some of the objects of per: 
forming the Fire Sacrifice (Agnihotra). 


(3) THE PITR YAJNA 


The Pitr Yajiia is of two kinds—one is called Tarpana and the othe: 
Sraddha. The Tarpana is that act by which the learned, the Devas, the 
Seers and the fathers are propitiated and are rendered comfortable 
The Sraddha means a devotional service unto them. Both these acts are 
possible only when the learned are surviving but not when they are 
no more (in the world). Because it is impossible to serve them wher 
they are no (longer) available. The object of the act (i.e. service) i: 
defeated when the learned and the others are not available. Therefore 
the act becomes futile and useless. Consequently the performance of thi: 
action is ordained only with refersuce to the living alone; because thi 
service is possible only if both the server and the served are in contac 
with each other. Here the worthy recipients of service are three—thi 
Devas, the Rsis and the Pitrs. The following authorities refer to th 
Devas ;— 


(7) “O Deva Janas! (i.e. the learned people) purify me. May 
thoughts with spirit make me pure and clean. May al 
things cleanse me. O Jātavedas ! make me clean.” 

(YV. X1X.39 


(7) “greg at taat: garg adat faa: 1 
garg faat Maria mda: gfe atu (YV. XIX,39) 
Çf : RV. IX.67,27, 
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(8) “Verily there are two categories and not the third one. 
Truth and falsehood. Truth is verily (on the side of) Devas 
and falsehood (on the side cf) men. From the ( side of ) 
falsehood I approach Truth, i.e., He approaches Devas leaving 
behind men. He should speak truth alone. Devas have 
taken the vow of truthfulness. The learned who speaks 
truth and truth alone attains fame and glory.” (SB. 1.1.1) 


(9) “The learned are certainly Devas.’’ (SB. 11.7.6) 


EXPLANATION 


O Jatavedas | (i.e. Omniscient) Lord! purify me in every way. 
May the learned (Devas) who are devoted to Thee and follow Thy 
command and who are noble and wise purify me by imparting knowledge 
to me. May our intellect be clean and sharp through the knowledge, given 
by Thee and also by meditating upon Thee. 


May all creatures living in the world enjoy happiness and delight 
and be pure through Thy grace. (YV. X1X.39) 


There are two characteristics by which men are divided into two 
groups (lit. names), i.e. Devas and Manusyas (i.e. men of bright qualities 
and those of ordinary nature). (The dividing) factors are truth and 
falsehood. Devas (i,e. men of bright qualities) adhere to truthful speech, 
truthful deeds and truthful conviction while the Manusyas (i.e. the 
commonplace men) resort to false speech, false acts and false conviction, 
Hence, a person who renounces falsehood and accepts truth is counted 
among the Devas. He who neglects truth and resorts to falsehood is 
tegarded a Manusya. Therefore one should always speak the truth, should 
have truthful conviction and should practise truth alone. A Deva who is 
pledged to truth is (really) glorious among the glorious people. Contrary 
to them (in character) are Manusyas. Therefore, here the learned are the 
Devas. (SB. 1.1.1) 


The learned also are the Devas. (SB. NI.7.6) 

(8) “ga a gaa galaafta | Me damd a waa dar amd Wg: 
gengnaara wania gan arugrāvut agia 1 aa aaa 
ag | Gaze d dar ad atha Ja aaa | aema à aM aM g Nata 
a ua fagra aed aafa V” (SB. 1.1.1) 

(9) “fagiBet fe m: e 1” (SB, IIL.7.6) 


es te 
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NOW THE EVIDENCE ON THE WORD RSI 
The following verse (explains the significance of) the word Rsi :— 


Tam yajñam barhisi prauksan 
Purusam Jātam-agratah. 
Tena devā ayajanta 
Sādhyā rsayašca ye.”* 
(YV. XXXL9) 


This verse has been explained in the chapter on Cosmogony. 


**It is implied here that the (chief) function of a Rsi is to teach a 
sciences to others after one has oneself mastered them, Therefore, th 
Rsis are to be served (and propitiated) through the acts of learning an 
teaching. Those who propitiate them (i.e. Rsis), bring happiness t 
themselves through the service they render unto (the Rsis). He, wh 
having mastered all sciences teaches to others is called *Anūcana" (i.e. 
scholar able to repeat, study and teach the Vedic lore). He verily is a Rsi 

(SB. 1.7.5.5 


$ He, who adopts the work of teaching is called Rsi and his at 
(of teaching) is styled as Arseya (i.e. pertaining to a Rsi). He who tel 
good and wholesome things to the Rsis, the Devas and the students an 
thus constantly keeps himself busy in acquiring learning becomes 
scholar of great vigour and (in this way) accomplishes a Yajña of hig 
knowledge. 


Therefore all men should take up this (noble) function pertainin 
to Rsis. (SB. 1.4.5.) 








For translation of this verse see above in the chapter o; 
Cosmogony, page 171. 


d ur afgla staa get atraka: 1 
Ad ar dasa ates adore Fugu (YV. XXXL.9) 


* gq agada 1 Aafaa eT sat afa gru gag tīfa wN 
fafana sfa gagarmarg: N N (SB. 1.7.5.3) 


$ ami saute 1 sefūvavddam 1 gagdāvuvu Alaaa agt 1 
gai mofafa aema area savītā Nn 31 (SB. 1.4.5.3) 
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(Following) evidence explains the word “Pitr’’ :— 


(10) “Bearers of vigour and immortal ghee, milk, (refined) food 
(Kilala) and honey or sweet fruits (Parisrutam), Ye are a 
freshening draught. Delight my Pitrs (i.e. Fathers).” 

(YV. 11.34) 


(11) "May our Fathers, who are Somyas and Agnisvāttas, come (to 
us) by Deva Yanas (i.e. bright pathways). Taking delight 
at this sacrifice by their portion, may they be gracious unto 
us and bless us.” (YV. XIX.58) 


(10) sa agaga ga gu: Sten ated 1 
caur ed adda à faga |” (YV. 11.34) 


(a) Amrtam, Ghrtam : ‘Immortal fatness’ (Griffith). According to 
Mahīdhara ‘Amrtam’ here means ‘destroyer or 
banisher of all disease and death’. 'Life-inspiring 
various juices’ (Dayānanda). 


(b) Kīlālam : A delicious juice of food or various refined foods. 
(Dayānanda). ‘A kind of Metheglin’ (Griffith). 


(11) m deg a: fat: dtrarātstasarar: afer: Iaat: 1 
afeay aa cquat nardlstaqara Asama N” (YV. XIX.58) 


(a) Somyas : "Soma loving’ (Macdonell). ‘Worthy of Soma’ 
(Griffith). ‘Soma drinkers’ (Sāyaņa). ‘Having 
the qualities of Soma i.e. tranquil or peace-loving 
or fond of the juice of Soma Creeper’ 
(Dayananda). 


*Devoured by fire’ (Macdonell). ‘Those whose 
bodies have been tasted or consumed by fire 
(4gni+ V Svad) ( Griffith ). According to 
Dayānanda here the word Agni means God (i.e. 
Self-effulgent), i.e. those who adhere to God for 
riches and prosperity or those who are at home in 
the Agni Vidya, i.e. "Agni Su Atta’, 


(b) Agnišvāttas 


Rsi Dayānanda's rendering is logical. Dead fathers, who were 
consumed by funeral fire, cannot come “to speak for us and to bless us”. 
(YY. XIX.58) 
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EXPLANATION 
Let all men know and persuade others (to act) as follows :— 


“Give delight to my father, grand-father, &c., and my preceptors, 
&c. with your service and achieve true knowledge, remain devoted and 
be contented with your own lot (Svya-Dha). Now those things are enume- 
tated by which they are to be served. They should be served and satisfied 
with vigour-imparting, fragrant, palatable and heart-tonic drinks with 
nectarine juices of various tastes. Besides ghee, milk, properly refined 
various foods, honey and timely ripe-fruits (may also be offered). 
(Xr. 11.34) 


May the wise protectors, i.e. the Pitys, who are ‘Somyas’, Agnisvattas, 
and full of scientific knowledge, come to us and may we also always appro- 
ach them. The word ‘Somyas’ mean men, endowed with Soma-like qualities, 
i.e. peaceful and tranquil natured or experts in extracting and preparing 
the juice of the Soma-creeper. Agnisvāttas are those persons who 
with a view to getting happiness (in this world) adhere to Agni (i.e. Self- 
effulgent God) or who employ terrestrial fire for the performance of 
Agnihotra and also for the accomplishment of the scientific discoveries. 


May we seeing them coming by the (bright) pathways of the learned 
stand up and receive them. May we affectionately respect and offer them 
seat by addressing them, “Welcome to you O Fathers ! O Fathers ! be 
pleased with our nectar-like service at this “Honour Sacrifice.” Be our 
saviours and instruct us in true knowledge. (YV. XIX.58) 


(12) “O Fathers, give (us) delight here. Come here like a Vrsa 
to your allotted portion, The Fathers have enjoyed (our 
reception) and have come here like a Vysato the allotted 
shares.” (XF. 11.31) 


(12) “as ad maasi IUTTTTAIGGTASTA | 
adtaaa Rad aurumarzaifaga 1.” (YV. 11.31) 


Here the word Vrsa has been translated by Mahidhara and 
others as ‘bull’, i.e. “come here like bulls”. But our author takes it in the 
senss of “the learned”. The word Vrsa is derived from the root Varsa ‘to 
sprinkle’, i.e. one who rains down one's knowledge for the benefit of others, 
ie, the learned, 
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(13) Obeisance to you O Fathers! for Rasa (i.e. delicious sap) ; 
Obeisance to you, Fathers, for Sosa; Fathers, Obeisance 
unto you for Svadhā ; obeisance unto you for Jiva 
O Fathers ! 


(13) “aata: feat vata val a: faar: mata mat a: feat staru aay 
a: free: tautā 1 mai a: feat der aa: aad aaa ant 
a: far: aad «ati g: 1 qg: aad ga get d: feet Aad: 
faatt are: 1” (YY. 11.32) 


Here six words are differently interpreted. Dayananda explains 
them as :— 

(a) Rasa: Juice of Soma. (b) Sosa : Fire and air which dry 
away every thing. It is from the root Sus ‘to be dry’. (c) Jīva : Life or 
livelihood. (d) Syadha : Final emancipation or knowledge. (e) Ghora: 
Adverse days, i.e. to ward off calamities. (f) Manyu: Indignation or 


just anger. 


But Mahidhara and his followers interpret these words as :— 


(a) Rasa : Delicious drink. 

(b) Sosa : Ardour. 

(c) Jiva : Life. 

(d) Svadha : Things offered to the dead. 
(e) Ghora : Dreadful ones. 

(£) Manyu : Anger. 


The following note in Griffith's translation deserves special 
notice :— 


“‘Obeisance is offered to the Fathers six times in accordance 
with the seasons of the year. ‘Your genial sap’ the fresh juices of trees 
and plants in Spring. ‘Ardour’ the summer. ‘Life’ the vivifying water 
of the rains, ‘Syadha’ or viands; the food offered to the Fathers, 
representing fruitful Autumn. ‘The Awful’ the cold winter. ‘Passion’ 
the chilling dewy season which kills the plants, Similarly it was the belief 
of the old North-men that their dead patriarchs had the power of sending 
good seasons. See Corpus Poeticum Boreate, 11.414, 418. ‘Houses’ 
wives and families, Raiment threads, or wool, or hair from the 
Sacrificer’s chest, placed on each obsequial cake,” 
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Fathers, obeisance to you for Ghora ; Fathers, obeisance 
unto you for Manyu; O Fathers! homage unto you ; ador- 
ation to you O Fathers ! 


O ye Fathers! give us accommodations. Whatever we 
possess O Fathers! We surrender to you with this, O Fathers ! 


clothe yourselves.” (YV. 11.32) 

(14) “Fathers bestow on me a babe, a boy enwreathed with 

lotuses, so that there may be here a man.” (YV. 11.33) 
EXPLANATION 


O Fathers ! Make us happy by granting us the gift of knowledge and 
wisdom in this assembly or school. Having accepted your respective share 
of knowledge, be enthusiastic and jubilant like a scholar (Vrsa) in the 
work of imparting knowledge and the preachinjg of truth. May you 
move (freely amongst us) being happy over our adequate reception and 
noble behaviours. (YF. 11.31) 


O Fathers ! obeisance to you for giving us the juice of the Soma- 
creeper and the blissof the highest knowledge, we pay homage to you 
O Fathers ! for the sake of securing from you the science of fire and 
air (Sosa). Obeisance to you O Fathers! for granting us the means of 
livelihood for the maintenance of life. Obsisance to you O Fathers ! 
again and again for giving us the knowledge of emancipation (Syadha), 
for the sake of averting (Ghora) misfortunes, for the sake of showing 
indignation to the wicked (Manyu), for the sake of dispelling anger, and 
for the sake of securing knowledge of all qualities. Repeated obeisance 
to you O Fathers! grant us knowledge of domestic affairs. O Fathers ! 
we dedicate to you all our belongings so that we may be able to learn 

> from you (all sciences) and may not deteriorate. © Fathers! kindly 
accept whatever we offer to you, e.g. clothes, &c., and be pleased. 
(YF. 11.32) 


O Fathers ! bestow upon (all men) the seed of knowledge. Accept 
this boy as your Brahmacārin who has approached you wearing garlands* 


(14) “maa fad Tt BAT gas” | 
t aug gautsua u? (YY. 11.33) 


| _*  Puskara-Srajam (wearing lotus-garland) refers to Yajūopavīta 


worn by a Brahmacārin like a garland. Flower-garlands are not allowed 
i for a student. 


M E lens ās 
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for receiving knowledge from you. May you strive to make him a man 
of noble learning and knowledge so that excellent knowledge may be 
promoted amongst men.” (XV. 11.33) 


(15) “My equals and unanimous (companions) yet living among 
living beings : 
On me be set their glory through a hundred years in this 
world.” (YV. XIX.46) 
(16) “May the Soma-loving Fathers, the lowest, highest and 
midmost ascend. 


May the gentle and righteous (A-vrka) Fathers who have 
attained the world of life protect us when we call them.” 


(YV. XIX.49) 


(17) Our peace-loving (Somyāsas) Fathers are Angirasas, Navagyas, 
Atharvans, Bhrgus ; 


May these, the holy, look on us with favour; may we 
enjoy their gracious and loving kindness.’’ (YV. XIX.50) 


(15) “à aura: aaa star fae argar: 1 


dmOsitai4 geggraftaa De aaVaal: 17 (XV. XIX.46) 
(16) "satamarssemtassriegau: fak: deme: | 
ag aseqanismameddisag fad gg nu” (XV. XIX.49) 


Cf. RV, X.15.1, 


According to Sāyaņa—''lowest, highest, midmost” are “‘dwellers 
on earth, in heaven and in sky.” Griffith translates the word ‘Somyasas’ 
as “deserving Soma’. Better to take in the sense of ‘Soma-loving’, i.e., 
peace-loving. The phrase ‘Asum Ya I Yuk’ is rendered by Sayana as ‘who 
have gained the world of spirits’, i.e.'the dead ones. But this rendering 
is not good because the dead ones cannot come to protect us. Hence 
Dayānanda takes the phrase to mean *'those who have come to life.” 


(17) “ongeat a: fad aaraisaafo qia: gend: 1 
agi auŪgaat gfralmad az dead vata n” (XY. X1X.50) 
Cf. RV, X.14.6. (Contd.) 
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(18) “The equal and unanimous are Fathers in Yama-Rajya ; 
their Loka is Syadha; homage (to them). Let Yajiia be 
dedicated to Devas.” (YV. XIX.45) 


EXPL ANATION 


May the glory (Srī) which is endowed with real knowledge and other 
similar merits of my living (Jīvak) and learned preceptors who are 
devoted to righteousness, God, and the benefit of mankind, who are 
equally well up in good qualities, e.g., righteousness, divine knowledge and 
true sciences, and who are free from such defects as hypocrisy, &c., 
towards their pupils and disciples in awarding them true knowledge, &c., 








(Contd. from page 334) 


Here some words are technical and thus they are opea to contro- 
versy regarding their real meaning. According to Sāyaņa and Mahidhara 
‘Angirasas, Navagvas, Atharvans” etc., are the names of various Fathers 
belonging to the most ancient times. Oblations are offered to them as 
they left the mortal world long ago. Griffith’s following note deserves 
mention here :— 

'tAngirasas, etc., semi-divine members of half mythical priestly 
families of the most ancient times.” (page. 213) 
But Dayananda interprets these words in general sense. For instance, 
Angirasas are the class of spiritual scholars who know God, i.e. Anga-rasa, 
i.e, relishable entity in our human existence—God. 


Navagyas, i.e. persons having progressing new outlook in their 
undertaking. (Nava+./Gam ‘to go’). 


Atharyans, i.e. knower of the Atharvaveda and Dhanurveda. 
Bhrgus, i.e. men of mature wisdom. 
Somyasas, i.e. peace-loving people. 


(18) “à ama: adaa: aÑ Jau | 
Āsi die: taut «Al am čāy weTATA 11” (YV. XIX.45) 


The word “Yama-rajya” according to Mahīdhara means ‘in the 
realm of Yama (god of death)’, But the word Yama is explained by 
Yaska in Nirukta (X.19) from the root Yaccha ‘to give (retirement). In 
(X.20) he further says : “aiftaxfa au gad V” i.e. Agni is also called Yama. 
In the Nirukta (XII,29) “aa: afac: u” i.e. the sun is called Yama, 
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remain stable through hundred years so that we may always be happy 
in this world. (YV. XIX.46) 


May the wise Fathers of the lowest, middle-most and the highest 
rank in the matter of achievement of merits and the Fathers who are 
peace-loving (Somyas), who have no enemy (4-vrkas), and who know 
God and the Vedas (Rtajītas) always protect us by giving us guidance 
regarding knowledge of affairs of giving and taking. Only those Fathers 
are to be served by all who are surviving and who are twice-born (Asum ya 
Iyuk) and learned. The dead are never (to be served) because they being 
in other world are beyond the scope of receiving our service as we have 
no proximity to serve them. (YV. XIX.49) 


Let us approach the Pitaras and acguire precepts from them regard- 
ing all matters related to the attainment of noble qualities, e.g. learning 
&c. (Saumanase), and in deeds of universal advantage (Bhadra), in which 
the mind enjoys the pleasure of intellectual developmeat. They are 
Angirasas, i.e. possessing the knowledge of God who is, as if it were, a 
Rasa, i.e. a vital essence in human organs (i.e. body: Anga). They are 
Navagyas, i.e. make new inventions ia the domain of science and art and 
find new approaches to all good deeds. They are masters of Atharva- 
veda and are at home in military science (Dhanur-veda). They are 
Bhrgus, i.e. pure-hearted and men of mature wisdom, and they are also 
Somyasas, i.e. peace-loving. By nature they are fond of performing Yajitas 
and other beneficial deeds. (XV. XIX.50) 


The meanings of the words ‘Sumanah and sumanasas’ have already 
been explained. The learned (Pitaras) judges of court of justice (Yama- 
Rajya) find immortal (Syadha) joy in their findings (Loka) based on justice 
and provide benefits of the kingly duty, i.e. the protection of the subjects 
which is so well known and dear to the learned. May such deeds be 
common among us. We pay homage (Namas) to these administrators of 
truth and justice. May such judges, the lovers of truth, remain for ever 
amongst us. (YV. XIX.45) 


(19) Our ancient Fathers, the Soma-loving, the possessors of 
great riches who conveyed the Soma-Pītha (i.e. imparted the 


(19) "ta: ga fare: atearaisafēt diada asr: 1 
aria: wet Ed Vama: fam 10” 


(FF. XIX.51) 
Also found in the Rgveda (X,15.8). (Contd,) 








'PY 
46) 
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science of Soma; with these let Yama, yearning with th 
yearning, rejoicing eat our offerings at his pleasure.” 


(ŒV. XIX.51 


(20) “Ye Fathers, who sit on sacred grass (i.e. Asana) come hithe; 
with aid ; these offerings we have made to you ; enjoy them 


so come to us with most beneficent aid ; then bestow on u; 
health and strength free from hurt.” (YV. XIX.55 


(21) “Ihave won hither the beneficial Fathers and have attainec 
‘Napata’ and ‘Vikramana’ of the Omnipresent Lord (Visnu) 














(a) Somyasas : Who deserves Soma (Griffith). The imparters of Soma 
Vidya (Dayānanda). 


(b) Vasisthas : Most noble (Griffith). Possessor of great wealth 
(Sayana). Belonging to the race of Vasistha (Mahidhara), 
Taking intense delight in the noble qualities, e.g. versatile 
Iearring (Dayānanda). 


(c) Yama : Judge of the court of justice or teacher of the true 
knowledge (Dayānanda). A Proper noun (Sāyaņa and 
others). 


astu gardat malaal a: vi aed dara n” (YP. XIX.55) 
Cf. RV. X.15.4 


This verse is addressed to the Pitaras ; who renounce the material 
possessions and lead a life of a Samnyāsin. The seat of Sacred grass is 
offered to them. Hence they are called “‘Varhi-Sadah.” According to 
Dayānanda, the word “Farhi” here means the ‘Supreme Soul’ and those 
who reside, i.e. delight, in Supreme Soul are “Varhi-Sadah.” 


(20) “afgsa: farsang gar al goat tear gaa | 


(21) “arg gegat gusafatta aati a famo a faei): 1 


atgūst à egat garq wra (iracasgartfmsm: 1” (FF. X1X,56) 
CEOER ES 15:3) 


Here the words Napata and Vikramana are not very clear. 
According to Mahidhara they mean "the paths of gods wherein there is no 


falling? (Na-pata) and where there is going and coming. “A son and 


progeny” (Griffith). ‘Grandson and wide stride of Visnu” (Macdonell) ; 
“Napata (Na-pata) means final emancipation and "Vikramaņa" ‘the 
multiformed creation of the world.” (Dayānanda) 


(Contd.) 
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They who enjoy pressed juices with oblation, seated on 
sacred grass (Varhisads) come oftenest hither.” 
(ŒV. XIX.56) 


EXPLANATION 


One can know God who is the real imparter of all true knowledge 
and who has ordained some conditions when one is ardently desirous of 
making unrestricted gifts of knowledge, &c., to alland remains always 
associated with the teachers who are masters of science of Soma (Somyas), 
take intense joy in good qualities and all sciences (Vasisthas), are preser- 
vers of the Soma-Science, and having first mastered all sciences are eagerly 
engaged in imparting them to others, and also when one associates with 
the earlier fathers, i.e. grandfather, great grandfather and other such elders 
whose chief aim is God and religion. 


Let, therefore, all men achieve their desired objects by acting in the 
manner (described) in this verse. (YV. XIX.51) 


May the learned Fathers, who are established in Brahman or in the 
Divine knowledge—the highest of all sciences (varhi-sadas) and who are 
(inherently) endowed with the desire of doing the greatest benefit and 
universal protection, favour us with a visit. May we receive and greet 
them on their advent in these words: O Learned (Fathers), please come 
tous and enjoy thes: offerings which are worthy gifts to be accepted 
by you. After accepting our service, bestow upon us the happiness of 
knowledge. Ward off our ignorance and make us sinless (a-rapah) so that 
we may become righteous people and free from all sins. (YV. XIX.55) 








(Contd. from page 337) 
The following note also deserves notice :— 


“Son and progeny” : the meaning appears to be as suggested by 
Prof. Ludwig in his commentary on the original hymn, that the sacrificer 
has discharged his obligation to the Fathers by begetting a son through 
the favour of Visnu. (Rgveda). Still Vikramanam is an unintelligible 
expression in this connection. Another explanation, says Prof. Ludwig, 
would be to take ‘Napatam’ as fire, and ‘Vikramanam Višņoh (Visnu’s 


striding forth) as the sun. Prof. Grassman translates: ‘die Kinder und 
den hochsten Schritt des Vischnu’ : the children and the highest stride of 
Vishnu.” 





i 
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on May these Varhi-sadas (i.e. established in Supreme Being) Fathei 


who relish the drink prepared from the pressed Soma plant along wit 
'6) food (svadhā) visit this place near to (my abode) after having taken th 
Soma juice. May I have repeated association with these above-men 
tioned fathers who are bestowers of gifts of knowledge and other qualitie 


ge Here the use of Atmanepada and the absence of the suffix “it” are ano 
of malous. By knowing them and by their association may I attain th 
| + knowledge of all pervading (Visnu) God, of His multiformed creation c 


the universe (Vikramana) and of the ever-lasting state of Moksa (Napata’ 
Men should always associate with the learned because by their associatio 
alone they can succeed in securing the state of emancipation from wher 
they do not fall. (YV. XIX.56 





(22) “May the Fathers, worthy of the Soma (i.e. respect or Peace 
loving) being invited to their favourite oblations (or seats 
placed on sacred grass, come here and listen. May they speal 
for us and protect us.” (YV. XIX.57 


le 


) 


(23) “O Agnisvatta Fathers ! come ye here ; sit down, O director, 
in the right way, in your appropriate places ; eat the foot 
offered in Barhis (i.e. the sacredly best plates) ; grant us riche, 
and heroic posterity ” (YV. XIX.59 


(24) "For them who are Agni-svātta and An-agni-svātta anc 
rejoice with Syadha in the midst of Dyaus ; the Self-effulgen! 
(God) may grant that body which is healthy and strong al 
His desire.” (YV. XIX.60; 


vert Ej ew 





T (22) “agan: fare: dendi aféeirg fated Ad 1 
asm WAG asg Baral gag Aseeaea N” 


t (YP. X1X.57) 
(23) “afamat: faatsga dega ad: aa: aaa uavitaa: 1 
am BA Ole safa afgaat ta Vaiii anaa n 

Cf. RV.X.15.ll. (YY. XIX.59) 


(24) “Asfan saaana wet fea: eagal ated 1 





det: Katra gritfatat aera get meaa N” (YV, XIX.60) 
(Contd.) 


(SS 
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(Contd. from page 339) | 
This stanza with some variations is found in the Rgveda :— 


“X afaa & aafaa 

wea fea: aa ATA | 

Afa: ratrsgiifatai 

amagi ara «eguīfa V” (RV. X.15.14) 


The translation of this verse is very doubtful. Scholars agree 
only in disagreement. The words Agnişvātta and An-agnişvātta have 
already been explained. Sayana and Mahīdhara render them as ‘burnt 
with fire and those who are not cremated. But Dayānanda explains :— | 


(a) Agnişvatta : Those fathers who are at home in the science of Agni, | 

ie, electricity ete—Agni-Su-Atta (Dayananda) ; 

ļ ‘consumed in fire — Agni - „/svad ‘to taste’ (Sayana). 
This meaning is supported by the word ‘Agni-dagdha’ | 

(RV.X. 15.14) which clearly shows ‘those fathers 

who were burnt in fire.” The words eva or faata also 

mean “‘Experts’’, i.e, experts in science of “Agni-Vidya’. 


(b) 4n-agnisvātta: This is the negative form of Agnisvatta, i.e. not 
devoured by fire (Macdonell). Our author takes it 
to mean ‘fathers expert in sciences other than Agni’ 
i.e. air, water, geology, etc. d 


(c) Svadhayā : By funeral offerings (Sāyaņa and others). By enjoying 
the bliss of ‘Anna-Vidya’ or by means of bodily and 
mental vigour (Dayānanda) 

(a) Madhye Diyah : In the upper region or in the midst of heaven 
(Sāyaņa). According to Dayānanda ‘Divya’ means 
Self-effulgent God, i.e. ‘‘who live and rejoice in 
communion with God.” 


(e) Svarat : God who shines by His own light (Dayananda) ; 
Sovereign Lord (Macdonell) ; Supreme Lord (Sayana) ; 
Self Ruler (Griffith), 


(f) Asu=nītim : Science of life (Dayānanda). 


(Contd,) 
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EXPLANATION 


May those venerable (Somyāsah) Fath:rs being invited (by | 
frequently come to us and occupy these pleasant (Priya) and comfortal 
seats of excellent mannufacture (Barhi). May they accept our receptic 
in frequent visits and listen to our questions and answer them. Protect 
always by bestowing on us gifts of knowledge and give us guidance in 
worldly affairs. (YV. XIX, 


O Agnisvatta Fathers described already, be pleased to pay a v 
to us. You being noble directors in right way deserve venerati! 
Visit every house and all assemblies for the purpose of imparti 
instructions and precepts during your stay there and thus wander o' 
(the whole world). Kindly accept our cordial receptions and the excell 
viands that we have prepared for you. Grace our homes and assembl 
by your stay there and bestow upon us the riches of knowledge whi 
make men healthy and brave so that we may have brave command 
(lit. soldiers) strong in mind and body and rich with the treasure of t) 
knowledge. (YV. XIX, 


May we learn true knowledge and the science of life (asu-n 
comprising in truth and justice from the Fathers who are well versed 
Agni Vidya (i.e. science of electricity) and An-agni Vidya (i.e. sciences 
air, water, geology &c.) and who take delight and reside in the S 
effulgent God—the illuminer of the true scien:es—(Madhye Divah 
enjoying (Madayante) the bliss of Asuniti (science of life) through 
medium of their physical and mental vigour and make all other men en, 
it. Letallthe learned and we achieve real knowledge and true wisd 
and remain independent in matters concerning our own individual w 
being but always dependent in matters pertaining to the good of all bei 
so that Svarat (i.e. the Self-effulgent and the Illuminer of all) may gri 
ously make the bodies of the Jearned strong and healthy for our sake : 
thus may we have abundance of the learned amongst us, (YV. XIX 


(Contd. from page 340) 


(g) Tanvam : Healthy body—full of life. Sāyaņa explains A 
nitim-tanvam as the body that leads to life—a div 
body. Mahīdhara interprets it ‘long lived’. Pi 
M. Miller explains it as ‘Grant, thou, O king, t 
their body may take that life which they wish fo 
(See, ‘India, What Can It Teach Us”), p. 227, 
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(25) “We call the Agni svattas, true to seasons, those who drank 
the Soma in the Narasamsa. May these learned sages be 
prompt to give usear. May we be the lords of wealth and 
treasures.” (XV. XIX.61) 


(26) “Both the Fathers who are here snd who are not here, both 
those whom we know and whom we know not, thou, 
O Jātavedas, knowest, how many they are. 
Accept the sacrifice well arranged with portions.” 
(YV. XIX.67) 


(27) “Let this obeisance be made today to those Fathers, our 

Predecessors, to those our successors, to those who are 

V rested in the earthly region, to those who are present among 
the opulent people.” (YV. XIX 68) 


(25) “aamen gadi garat atraVā diardi asy: 1 
à al fasta: ggal wag saVeata qa «tema u” 
(XV. XIX.61) 


(a) Ķrumatas : True to seasons, i.e. understanding the dignity of time 
(Dayānanda). Coming at the appointed times for 
their libations (Mahidhara), 

(b) Narasamsa : A cup containing Soma juice dedicated to Narasamsa, 

. Agni—the Praise of men or Soma or as here the 
Fathers (Griffith). Cf. YV. VIII.38. 


This word is explained by Yāska as :— 
Ba ATT: siea A ATRI? Ara: |” (V. IX.10) i.e. a Vedic stanza 
containing the praise of the (qualities) of men. 
(26) "a ag fad à a Ag ates fam at nd aa wae 
ri der afa & atada: canta: aa Uggi gara u” 
(YV. XIX.67) 


Taken from RV. X.15.13. 
(27) “sé faget adisaeae à qata asada gq: 1 
à oie ea adar à al qa gaarig fey 1” 


(XV. XIX.68) 
| Also found in RV, X.15.2, (Contd.) 
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EXPLANATION 


O Men ! invite ye the Fathers who possess wisdom and resources 
and know when to act and serve them even as we invite and serve such 
Pitaras who are called Agnisvāttas—the true to seasons. They drink the 
juice of Soma, are well versed in the duties to bs performed by men and 
are pleased with making and receiving the gifts of the science of Soma, 
Such Fathers are learned and wise. May we associate with them and 
may we become the lord and protectors of wealth, e.g., glories of true 
knowledge and world-empire. (xV. XIX 61 


O Supreme Lord! thou knowest the learned Fathers who are pre 
sent amongst us and whom we know and also those who are not here, IE 
who live in distant lands and for this reason whom we do not know 
Kindly make it possible for us to have their association. Be pleased tc 
accept our Yajna rightly performed by us with the articles of food anc 


(Contd. from page 342) 


(a) “Our successors or predecessors” : According to Sūyaņa 
Purvāsaļ” means “an elder brother, father, grandfather, and the like, 
born before the birth of the worshipper”; ‘Uparasah’ means ‘‘youngei 
brother, sons, etc.” Mahidhara explains Pūrvāsah as those who have gont 
to the other world ; ‘Uparasah’ as those who have ceased or rested, or whc 
have gone to the world of Brahma. But our author interprets these words a: 
gdadta fasta: afa (gata: g7eta:), i.e. our predecessors and successor 
in the learning. 


(b) Pārthive Rajasi (i.e. in the earthly region) is not very clearly 
explained by Sāyaņa—"At this site which is connected with the eartl 
and is the effect of (or has for its effect) the quality of Raja 
(passion or active principle)” Mahīdhara explains Rajas by Jyotis, i. 
light—terrestrial light or fire. Thus the phrase refers to the Fire-Altar 
Our author interprets it as “experts in the sciences connected with th: 


earth, e.g., geology, &c.”” 


(c) Suvrjanasu Viksu, i.e. among the mighty races of god: 
(Griffith). “In settlements with fair abodes” (Macdonell). ‘‘Present amon 
the opulent people” (Sayana). “Presidents of the People’s Assemblies o 
Judges of the law-courts” (Dayānanda). 
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drink and with other sacrificial accessories so that we may achieve 
success in our series of religious actions and obtain prosperities in this 
world and happiness in the next world. (YV. XIX.67) 


May those Fathers, who having previously completed their studies 
are now engagedinthe vocation of teaching and learning and those 
who are quite at home (A-nisatta)in the sciences of physical (pārthive 
rajasi) geography, physiography and geology and also those who are 
endowed with strength and courage, are presidents and members of the 
peoples’ assemblies and are entrusted with the administration of justice, 
come tous (again and again). We offer adorations to such Fathers 
ceaselessly. (YV. XIX.68) 


(28) “(O God !) longing for Thee we instal Thee ; longing we 
kindle (Fire for) Thee ; do Thou longing, bring the longing 
Fathers to eat the food offered (by us).”” (YV. XIX.70) 


(29) “To Fathers who deserve svadha (food) be svadha and 
homage. To Grand-fathers who claim Syadha, be svadha 
and homage. The Fathers have eaten. The Fathers have 
rejoiced. The Fathers have satisfied. Fathers! purify (us) 
(or be ye purified).” (YV. XIX.36) 

(30) “Purify me, the Fathers who enjoy Soma! Grand-fathers, 
make me pure! May Great-grand-fathers cleanse me with a 
Pure hundred years’ life ! 

May Grand-fathers purify me; may Great-grand-fathers 
make me pure. 

With a sieve that brings a century may I attain full length 
of life.” (YV. XIX.37) 

(28) “swten fa diaggera: aftretafā 1 
sedge mag fya gfe ad u” (YV. XIX.70) 
Also found in RV. X.16.12. 

(29) "fīgeu: exarfavd: eam aa: 1 Raag: eafasd: eaat AA: 
sftatagea: eaaa: Kaut a: 1 aaa fadsalaaa fradi- 
seitgura faag: faar: yesa n” (YV. XIX.36) 

(30) “greg m Rat Qes: garg m fewer: gara samga: afai 
Ways geg at fag: gag siamp: gAn qaga 
farammgedvaā nu” (YV, XIX.37) 








$ 
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EXPLANATION 


O God ! eager for Thee we instal Thee in Our hearts (Nidhimahi) : 
our Lord, as the administrator of justice in our Rastra (i.e. nation < 
country). O Lord of the Universe ! may we (Samidhimahi) illumit 
(the whole world) by ceaselessly hearing and reciting to others Thy brigt 
glory so that we may acquire true knowledge and dedicate wealth & 
to and enjoy the bliss of the association with the Fathers who ai 
guided by a longing (to propagate) the truth and knowledge. Bein 
desirous (to grant our desires) do Thou bring such Fathers to us. 

(YV. XIX, U 


We offer Svadhā, i.e. food and other excellent things to the Father 
who impart knowledge and are styled as Vasus because their characteristi 
is to master the science of immortality, i.e. the science of Emancipation 
They have attained the title of Vasu by observing Brahmacarya (ie. ; 
celebate life) for 24 years to acquire knowledge and by their being engage: 
in tutorial yocation, (We offer food etc.) to the Grand-fathers (who ar 
called Rudras) because after having studied for 44 years, practisin, 
Brahmacarya, they perform the duties of teachers; to the Great-grand 
fathers, i.e. Ādityas. On account of observing Brahmacarya for 48 year; 
they have fully mastered knowledge and being engaged in teachin; 
others are shedding the light of real knowledge around them. We 
Pay our homage to them. May you take food and dress yourselvet 
here, The word Ami-madanta (i.e. rejoiced) has been explained before, 
May our service, O Fathers ! satisfy you. Be happy and satisfied, 
O Fathers! make us pure and destroy our blemishes due to ignorance. 


(YV. XIX.36, 


O Fathers! Grand-fathers! and Great-grand-fathers ! make me 
continuously pure in thoughts, words and deeds and make me perform 
pure and righteous acts by instructing me to do righteous and pure deeds 
and to practisē Brahmacarya which is the cause of hundred years” life, 
The verb ‘purify’ is to be connected with the subsequent three (subjects), 
In this way may I survive for full length of life. 


Here the words—Vasu, Rudra and Aditya are the designations of the 
learned on the authority of the Chandogya Upanisad, viz. ‘Puruso vāva 
yajnah’, i.e. "Purusa verily is a Yajña.”* (YV. X1X.37) 





* “geal ara amt: |!” (go Fo III.16) 
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(4) THE BALI-VAIŠVA-DEVA YAJNA 


Now we Jay down the procedure of performing the Bali-Vai$va- 
Deva (Yajūa). 


The Bali-Vaisva-Deva is to be performed with whatever (is) cooked 
(as food) leaving aside saltish things. 


(31) “A Brāhmaņa (and other twice-born) should perform daily 
the Vaigva-Deva-Sacrifice in the house-hold Fire in accord- 
ance with the enjoined method in honour of these (following) 
Devatas with the prepared food.” (MS. IIL84) 


The undermentioned (Vedic Text is an evidence (in support of) the 
Bali-Vai$va-Deva ritual :— 


(32) ‘‘Only to Thee, bringing our tributes O Agni, each day as 
fodder to a stabled horse, may we, Thy neighbours, rejoi- 
cing in food and in growth of riches—O Agni! never be 
injured.” (AV. XIX.55.7) 


(33) “Purify me O Deva-Janas! May thoughts with spirit make 
me pure. May all things cleanse me. O Jatavedas ! make me 
clean.” (YV. XIX.39) 


EXPLANATION 


O Supreme Lord ! in obedience to Thy ordinances, we place the 
offerings and oblations before the uninvited learned guests (Arithis) or in 
the terrestrial fire, as abundant fodder is placed before a horse daily. 
May we rejoice in faith (Samit, and inthe glories of world-wide empire 
Rayas-posena). Faith or Sraddhais called Samit as it is rightly desired 








(31) "āražaru faata qasa faftīgdma 1 
area: Hate amea: are tamraga |! (MS. 111.84) 
(32) “agafen gretsralāa faršā aradrī 1 
qaen afar agedt AT a sā Aa Fara n” 
(av. XIX.55.7) 


The word Pratiyesa (i.e. neighbours) is interpreted by Dayānanda 
as a hostile person (Pratikūla). 


(33) “garg at laaan: garā ade fird: 1 
greg favat Kati arate: ge alu’ (YV, XIX.39) 
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(by devotees). May we not be averse (Prati-vesa, i.e. Prati-kūla) to Th 
O Self-effulgent Lord! and injure Risāma the creatures of the world. 

gracious and make all creatures cur friends. May we also be friends toa 
Knowing this may we always do mutual benefit. (AV. XIX, 55 


The meaning of (the next cited verse) (YV. XIX. 39) has be 
explained under the caption of Tarpaņa.* 


(Following Mantras are used in Bali-Vai$va-Deva) :— 


(34) “Om, Svāhā for Agni. Om, Svāhā for Soma. Om, Svāhā í 
Agni-Soma. Om, Svāhā for Višve Devās. Om, Svaha | 
Dhanvantari. Om, Svāhā for Kuhū. Om, Svāhā for Anum: 
Om, Svāhā for Prajapati. Om, Svāhā for Dyāvā-Prthvī. O 
Svāhā for Svista-Krt.” 


EXPLANATION 


The word Agni has been explained already. Soma means God, t 
creator of the universe and the bestower of happiness to all. The sig 
ficance of the words Agni and Soma as Prāņa and Apāna (i.e. inbreath a 
outbreath) has been stated (by us) in interpretation of the Gaye 
Mantra. Visve-devas are the attributes of God which enlighten the whi 
universe. Orit may mean al) the learned people. Dhanvantari stands 
God who annihilates all diseases. Kuhu indicates Daršesti (i.e. Amavat 
Yajiia) or the All Intelligent Power (i.e. God) which is the object of tl 
sacrifice. Amumati refers to Paurnamasya Yajna or having studied 
sciences, the realisation of knowledge or of the Intelligent Universal Pow 
Prajapati is God, the saviour of the whole universe. All the bene 
should be derived from fire and earth (Dyava-prthivi) possessing excelle 
qualities which have been created by (God. Svista-krt refers to G 
Who gives us joys which our hearts desire. 











* It refers to ''Tarpaņa” topic in the book entitled "arsaifausau 
fma” written and published by our author in 1931 V, E. and n 
to qSangianfafa of 1934 as the latter did not exist at the time of writi! 
Rgvedādi Bhasya Bhumika (1933). 


(34) eitarrāt agn aft ama carer sitarātetarvui carer 1 ait fares 
Ara: cag) Ai amad egt sti Hea caer) Aga caret at sara 
Fara | at ae aratgfasitrai cargī 1 ait Raga caret h 


ee 
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After performing Homa with these Mantras, one should offer 
oblations (i.e. the portions of the daily meals with the under-mentioned 
Mantras) :— 


(35) (1) Om, obeisance to Indra with Anuga. (2) Om, obeisance 
to Yama with Anuga. (3) Om, homage to Varuna with Anuga. 
(4) Om, adoration to Soma with Anuga. (5) Om, obeisance 
to Maruts. (6) Om, obeisance to Ads. (7) Om, obeisance 
to Vanaspatis. (8) Om, obeisance to Sri. (9) Om, obeisance 
to Bhadra Kali. (10) Om, obeisance to Brahmapati. (11) Om, 
obeisance to Vastu-Pati. (12) Om, obeisance to Visye-Devās. 
(13) Om, obeisance to them who walk during the day. 
(14) Om, obeisance to those who prowl by night. (15) Om, 
obeisance to the Bhūti (i.e. glory) of all souls. (16) Om, 
obeisance and Svadhāa (i.e. food) for Fathers who deserve 
Svadha.”” 


This is the daily Srāddha. 


EXPLANATION 


Here, the word Namas (i.e. obeisance) is derived from the root Nam 
to make obeisance or to honour. That is to say that men achieve real 
knowledge by thought preceded by right and adeguate action. The 
glorious God with His eternal attributes is meant by the word ‘Indra’ 
here (1). The word Yama indicates Supreme Self, endowed with 
qualities, eg., justice and freedom from prejudice or partiality (2). 
Here Supreme Lord—the Most Excellent—possessing the highest 
knowledge is meant by the word Soma (3). The meaning of Soma has 
been explained already (4). Maruts (i.e. gases) are those who through 
support of God sustain and keep in action the whole universe (5). The 
meaning (ofthe word) ‘Ad’ is stated in the explanation of the Mantra 
‘Sam-No-Devi’ (6). God or things like air and clouds are lords (Patis) of 
people or forests. They are meant here: Orit may be borne in mind 











(35) afargatera am: nq at agama ama aa: nu at agaa 
aama aa: AN At agma aaa aA: Uv aT maged AA: URI AAY au: 
ngu at ameafavat aa: non at fad aa: nal at azeted «a: kn ay agrgaā 
aa: Noll st ategrad an: (44) sit farāvut Aet aa: ugg at fearatent 
às aa: qa at aiad aa: qn af aatergad aa: nq ail 
fager: agf sa: caer AR: NAGI 
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that we should derive benefits from the great trees (the lords of forests 
which God has created with good qualities (7). Sri means God who it 
the mainstay of all. Šrī is derived from the root Sri ‘to serve’. God is Al 
| Bliss and All Glory or it may mean the beauty of the universe created by 
God (8). The power of God which provides Bhadra (i.e. happiness) tt 
all is called Bhadra-Kali (9). God is the Lord of Brahma, i.e., of th 
Vedas containing all sciences and arts or of the universe (10). God is thi 
ji lord of Vastu, i:e., Ākāša where all creatures reside ; from the root Va, 
| ‘to reside’ (11). Visve Devās has already been explained (12). May 
through the grace of God, the living beings which move about during th 
day or prowl by night, be not hostile to us or stand in our way (13 & 14) 
Here God is meant by the word ‘Sarya-Atma-Bhiuti’, i.e., He is the abode o 
all beings (15). The meanings of the words Pitaras and Syadha are give 
in the chapter on Tarpana (16). The word obeisance (Namas) indicate 
humility for one’s own self and respect for others. 





(The under-mentioned verse from Manu supports the Bali-Vaiéva 
Deva) :— 


(36) “One should slowly place on the earth (portions of the dail 
meal) for the dogs, for the oppressed and the degraded, fc 
the Candalas, for those suffering from horrible diseases, fc 
birds (like crows) and for the insects.” (MS. III.92 


According to this, one should place six oblations on the grount 
In this way having distributed the portions of the food among all livin 
beings one should secure their contentment. 


(5) THE ATITHI YAINA 


ad Now we shall deal with the Atithi Yajīa (Honour Sacrifice) whic 
is the fifthone. All joys reside there where the learned, who come to 
house-holder’s house, (even) uninvited, are rightly respected an 
served. 








(36) “gat a gaat a tagat maA 1 
gugrai Swit a mas: fata «au (MS. II1.92) 


| See also MS. III.67 & 91. It is usually performed by throwing u 
| into the air, near the house-door, portions of the daily meals befo! 


partaking of it. 
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Those persons are called Atithis, who have completely mastered 
all sciences, do good to others, have their senses under restraint, are righ- 
teous, are true to words, are free from defects, e.g. deceit, and are daily 
moving from place to place. 


There are numerous Mantras in the Vedas which (can be cited) as 
evidence here. But on account of economy of space we shall quote only 
two (of them) here :— 


(37) “Let him, to whose house, the Vratya, who possesses this 
knowledge, comes as a guest.” (AV. XV.ll.l) 


(38) “Having stood up of his own accord to receive him, he 
should say, Vratya, where didst thou pass the night ? Vratya, 
here is water. Let them refresh thee. Vratya, let it be as 
thou pleasest. Vratya, as thy wish is so let it be. Vratya, as 
thy desire is so be it.” (AV. XV.11.2) 


EXPLANATION 


That Atithi deserves honour and service who possesses all qualities 
mentioned above, who is endowed with the most excellent virtues and 
whose arrivals and departures are not pre-fixed and who comes unexpec- 
tedly and leaves equally all of a sudden, according to his own sweet will. 

(AV. XV.11.1) 


Whenever an Atithi may happen to come to the house of a house- 
holder, he should stand up with high affection to receive him. After 
greeting him he should offer the best (available) seat to him. After due 
reception and service he should ask him, “O the best of men! where 
did you pass the (yesternight) ? O Revered Guest! accept the water. As 
you delight and satisfy us and our friends, &c., with your truthful precepts 








(37) “aq wea figu aredistefadigrasza 1” (AV. XV.11.1) 





(38) "'rautaurgācu gana ara aalsareit, anaga ana add ara 
aul à fia aniey ated gul À ageauieg arg gal A FATATA- 
Rau” (AV. XV.11.2) 

The Āpastambha Sutras (II. 3.7.13-17) describe it also. Vrātya 


is a Srotriya or religious student who has learnt the Vedas—a faithful 
fulfiller of his vow (Vrata). á 


Pl = 





a 
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we also (try to please) you (with our service). O learned man! as 
pleases you we shall abide by your desire. Please command us to brit 
the thing you may have liking for. We are determined, O Atithi ! to ser) 
you according to your desire and pleasure. May we render service to yc 
in a manner as it satisfies your desire so that we and you may serve ca 
other and enjoy mutual righteous association to live in lasting happine 
with the ever increasing knowledge. 


PEGE 





THE AUTHORITATIVENESS OR OTHERWISE OF THE BOOKS 


Now we shall deal with the books which have been regarded as an 
independent authority since the beginning of creation upto this day or 
also those which have been taken as depending for their authority on 
others, by the noble—learned people—free from partiality, attachments 
and ayersions, possessing amiable conduct based on truth and righteous- 
ness and deyoted to universal benefit. The books, which are the words 
of God, deserve to be accepted as possessing an inherent (self) authority 
of their own ; but the books, composed by human beings can have only 
the secondary authority. The four Vedas, being the word of God, have 
an inherent (i.e. independent) authority ; because there can be no error or 
other shortcoming in the word of God, who is Omniscient, Omnipotent 
and the Home of all learning. The Vedas should be taken as their own 
authority like the Sun and the lamp. As the Sun and the lamp, being 
illumined by their own light, also illumine other physical objects, similarly 
the Vedas, shining with their own light, make the other books of know- 
ledge shine. The beoks, which stand in opposition to the Vedas, cannot 
be accepted as authoritative. But the Vedas do not miss their authori- 
tative character even if they are contradictory to other books because they 
have self-authority and other books depend on them (the Vedas) for their 
authority. 


The Vedas, divided into four Sarnhitās (i. e. collections) con- 
taining the Mantra-portion only, have self-authoritative character. But 
the Brāhmaņas, being only the commentaries on the (original) Vedas, are 
authoritative only as far as they are in accordance with them. Similarly 
1127 recensions or branches of the Vedas, being explanations of the 
Vedic conception, possess authority only insofar as they concord 
with them, The same can be Stated about the six Angas (i.e, 
the limbs or auxiliary sciences) of the Vedas, viz., Phonetics (or 
Orthoepy), Rituals, Grammar, Etymology, Prosody and Astronomy. 
The four Upavedas, viz. the Ayurveda (i.e. the science of life), i.e. 
the medical science, the Dhanurveda (i.e. the science of armaments 
and politics), the Gandharvaveda (i.e. the science of music) and 
Arthaveda (i.e. mechanism, physics or economics) are in thc same 
category. Jn the sphere of Ayurveda, the Caraka, the Sušruta, the 
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Nighantu* &c., are acceptable (as authority). The books on the Dhanur- 
veda have mostly disappeared but they can be composed now as this 
science is based on the practical application of all the other sciences, 
There were a number of books on Dhanurveda, composed by authors, e.g. 
Angiras. The Gandharvaveda is based on the Sama—Music; thus the 
Samaveda is the (original) source (here). There are four treatises 
composed by Visvakarma, Tvastā, Devayajīa and Maya on the 
Arthaveda. 


The six Angas of the Vedas contain the following authoritative 
works : Šiksā composed by sages like Panini &c., on Phonetics; the 
Mānavakalpasūtra on Rituals; the Astadhyayi, the Mahabhasya, the 
Unadipatha, the Ganapatha and the Pratipadika on Grammar; the 
Nirukta of Yaska Muni, along with the Nighantu on Etymology, which is 
the fourth limb of the Vedas; the Sutras and Bhasya of Acarya Pingala 
on Metrics; the works of Vasistha and other Rsis on Geometry, Algebra, 
Arithmetic and Astronomy. These are the six Vedic limbs. There are 
also six Upangas (i.e. sub-limbs). Of them, the first is the Pūrvamīmāmsā 
Sastra composed by the sage Jaimini, alongwith its commentary by the 
sage Vyasa dealing with rituals and relevant duties of the performer. 
The second is the Vaišesika Sastra of Kanada Muni, supplemented with 
the commentary of Gautama, entitled as Prašastapāda, dealing with 
(mainly) the substances and their qualities. The third is the Nyaya 
Sastra of Gautama, together with the commentary of Vatsyayana dealing 
with physics (Padarthavidya). The fourth is the Yoga Sastra of Pataiijali, 
supported by the Vyasabhasya, describing the science of worship and 
meditation, This Sastra prescribes rules and means whereby one can 
realise and secure perceptional knowledge about all objects which other- 
wise was based on inference on account of learning and studying the 
three (above-mentioned) Sastras, Viz., Mimathsa, Vaisesika and Nyāya. 
The fifth is the Sārnkhya Sastra of Kapila Muni together with the 
commentary of Bhaguri Muni which enumerates all the elements and 
realities so that one may have a specific knowledge of them. The sixth 
is the Vedanta Sastra of Vyasa together with the gloss of Baudhayana, 
Similarly ten Upanisads, viz., Iga, Kena, Katha, Pragna, Muņģaka, 
Māņdūkya, Taittiriya, Aitareya, Chandogya and Brhadāraņyaka are also 
to be accepted as sub-limbs (Upa-aūgas). 


* It refers to Nighaņtu of Dhanvantari, as indicated in Hindi version. 
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Thus the four Vedas, together with their recensions and glosses, 
the four Upa-vedas, the six Vedangas together with six Upa-angas of the 
Vedas constitute the twenty sciences which should be studied by all men 
and women. 


It is definite that a man, by studying them thoroughly and thus 
acquiring a complete and real knowledge of all the mental and material 
sciences and of the action portion, becomes a scholar of very high 
learning. The Vedas were revealed by God. The Brahmanas are their 
expositions and commentaries composed by the seers. They are to be 
regarded as authoritative only in so far as they are in concordance with 
the Vedas, (which are full of true and righteous knowledge) and are 
supported by logic and proofs. But none should accept the authority 
of other books, which have been composed by the incredible persons, 
lay down the practice of vice, contain partiality and contemptuous ideas, 
exhibit very poor knowledge, are contrary to the teaching of the Vedas 
and are bereft of the support of reason and evidencs. We enumerate 
them here briefly :— 


All the Tantra-works, e.g., the Rudrayamala &c.; the Puranas, e.g., 
the Brahmavaivarta &c.; the interpolated verses of the Manusmrti and 
all the other Smrtis; the seemingly (i.e. false) grammatical treatises such 
as the Sārasvata, the Candrika and the Kaumudī etc., the works, e.g., the 
Nirnayasindhu, &c., which are in contradiction to the Mimansa Sastra ; 
the seemingly works on the Nyaya Sastra, beginning with the Tarka- 
sangraha and ending with the Jagadisi, which are opposed to the 
VaiSesika and the Nyaya Sastras; books contrary to the Yoga Sastra, 
e.g., the Hathapradipika, &c.; books opposed to the Sankhya Sastra, e.g., 
the Sankhyatattvakaumudi, &c.; books opposed to the Vedanta Sastra, 
e.g., the Paficadasi, the Yogavasistha &c.; all the works dealing with the 
auspicious movements, horoscopes and influence of the stars, e.g., the 
Muhūrtacintāmaņi, &c., which are opposed to the Astronomy; all books 
opposed to the Srauta Sūtras, e.g., the Trikandika, Snana Sutra and 
Parišista, &c.; all the books which lay down that salvation can be acquired 
and sins annihilated by simply fasting in the month of Mārgašīrga or on 
the llth day of the each half of a lunar month, by taking bath in the 
(sacred) water (in the Ganga) at Kasi, by pilgrimage (to the so-called 
holy places), by beholding (the idols), by repeating the name (of a god), 
by taking bath and by worshipping the lifeless images ; all books prepared 
by hypocrites and sectarian people ; and all other books, preaching and 
advocating atheism. 
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All these books cannot be accepted as authoritative by the true 
observers because they are contrary to (the teachings of ) the Vedas and 
other scriptures and they cannot stand the test of reason and evidence. 


Q. “Should the very tiny amount of truth which can be traced in 
these (books of ) predominantly falsehood, be rejected ?” 


A. “Yes, like the poisoned food. As an investigator rejects the 
poisoned food after examination even if it is found nectarlike, 
so these works should be rejected forthwith ; because, if they 
are given currency, the true meaning of the Vedas cannot be 
widely propagated and the darkness of falsehood would prevail 


which would not permit the true knowledge to come into 
existence.” 


Now we shail show that the teachings of the Tantra works are 
pernicious (lit. ‘false’). 


They maintain that the salvation can be secured only by adhering 
to Five Makāras (i.e. the Five MS—the five things the names of which 
begin with the letter ‘MA’). We state (an evidence) in the following 
verses here :— 


(1) “Madya (i.e. wine), Mansa (i.e. flesh), Mina (i.e. fish), Mudra 
(i.e. secret marks) and the Maithuna (i.e. copulation or 
fornication)—these Five Makaras, give salvation in all ages.” 


(2) “Let one drink, drink and drink again, till one (reals and) 
falls on the ground, Let one rise up and drink again. For 
such a one there is no re-birth,” 


(3) "Persons of all Varņas (castes) assume *Twicebornhood” 
(i.e. Dvijatva) when they enter into Bhairavīcakra (i.e. the 


(1) “adati a ati a gar dgaāa a 
Ga qsa Hae: eq: Alert fe gÀ gù n” 
(2) “iea dean ga: dear aaa aaf wad 1 
gaama 4 deat gasa a aaa w” 
(3) “saa ieai ad anf: faman: 1 
| Raa Adaa ad aut: gaq gag 11” 


M EE E ee 
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circle of Bhairavas and Bhairavis). No sooner the Bhairavi- 
Cakra is finished, all Varnas become distinct and separate.” 


(4) ‘Avoiding copulation with his mother, a man should cohabit 
with all women. Having inserted his organ into vulva, he 
should repeat the Mantra without sluggishness.”” 


(5) “A man may not spare even his mother.” 


Such are the numerous teachings of the Tantras which propound the 
practices marked with stupidity, vice, perniciousness, worthy (lit. ‘stated 
by’) of the Anāryas, bereft of reason and authority, entirely contrary 
to the Vedic teachings, unholy (Anarsa) and obscene. These (practices) 
should never be adopted by the righteous people. It is very easy and 
known (to every body) that the indulgence into wine-drinking, &c., spoils 
the intellect and consequently can never lead to salvation; rather it leads 
to calamities ‘and ruinous consequences). 


Similarly the so-called Puranas (i.e. the so-called Ancient Histories), 
e.g., the Brahma Vaivarta and others, which are really of very recent age, 
contain mythical legends and false tales. A few of them are put forward 
here by way of example on tbe analogy of the ‘maxim of the cooking pot 
and the boiled rice.’** 


(A) COITION OF BRAHMA WITH HIS DAUGHTER 


There we come across a story that Brahma, the Lord of creatures, 
assuming the corporeal form, seized his own daughter Sarasvati 
for copulation. This story is false becaus: it is allegorical and 
figurative. For instance :— 


(4) “madia afecasa fagta adatfmg 1 
fai arai g daru mdmravafiaa: 11” 
() “amafi a aa u” 


** “earsiigeteraia”’—The maxim of “the cooking pot ani boiled 
rice,” In a cooking pot all the grains being equally moistened by the 
heated water, when one grain is found to be well cooked, the same may be 
inferred with regard to the other grains. So the maxim is used when the 
condition of the whole class is inferred from that of a part. 





ooon 
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(6) "Prajāpati verily ran after his daughter. According to some 
it is ‘light or day’. The others say that it is ‘Dawn’. He, 
assuming the ‘form of the Rsya (i.e. the white footed ante- 
lope) seized her in the form of Rohita (i.e. a deer)’. That 
semen which came out first became this very Aditya (i.e. the 
sun).” (Aitareya. 11.33.34) 


(7) “Prajapati is verily the fair winged Garutmān (i.e. Garuda), 
i.e. the Sun.” SB. X.2.7.4) 


(8) "There ‘the father impregnates his daughter’ means “the 
cloud (impregnates) the earth.” (N. IV.21) 


(9) “Dyau is my father; my begetter ; kinship (Nabhi) is here. 
This great earth is my kin and mother. Between the wide- 
spread world-halves, is the birth-place ; the father laid th: 
daughter’s germ within it.” (RV. 1.164.33) 


(6) "asnafaā eat sfeacremearag | feafaeaea argruafaeet 1 ag 
qat Oigat qavaeag | dea ag taa: suMgasivma asaranfacūtsaaa n” 
(Aitareya. III.33,34) 
(1) “saafi goi awaa gu afar” (SB. X.2.7.4) 
(8) “aa fam gfegtā anfa asia: gfaem: N” (N. IV.21) 
(0) “eit frat aa aiaa aga art ga adaa | 
sami: davai frat gfegidaruia ur” (RV. 1164.33) 


(a) Uttānayoh Camvoh : ‘Widespread world-halves’. But literally it 
means ‘bowels or vessels into which the Soma is poured’. Itis a figurative 
expression for ‘heaven and earth’, The firmament or space between these 
two is, as the region of the rain, the womb of all beings. 


The father is Dyaus and the daughter is Earth, whose fertility 
depends upon the germ of rain, laid in the firmament. 


Sāyaņa translates this phrase as “The two uplifted ladles, The 
uplifted ladles are heaven and earth and the womb of all beings between 
them is the firmament, the region of the rain.” 


(Contd.) 
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(10) “The sonless father, regulating (the contract), refers to his 
grandson (the son) of his daughter, and relying on the 
efficiency of the rite, honours (the son-in-law) with valuable 
gifts; the father, trusting to the impregnation of the 
daughter, supports himself with a tranquil mind.” 

(RV. 111.31.1) 





(Contd. from page 357) 

Rsi Dayananda’s explanation, which is based upon the above-cited 
authorities of Satapatha and Nirukta, is quite original. The interested 
reader will find it more reasonable, 


(10) “mag afgdfegied gra fast arg atta auda 1 
fast ad gfeg: egsa ater eae |1” (RV. III.31.1) 


Griffith translates this verse :— 
“Wise, teaching, flowing the thought of Order, the sonless gained 
a grandson from his daughter. 


Fain, as a Sire, to see his child prolific ; he sped to meet her 
with an eager spirit.” 


The following note from the same author deserves notice :— 


“I am unable to give a satisfactory or even an intelligible 
version or explanation of the first two stanzas which appear to 
attribute, in a very obscene Manner, to Agni and the Gods in heaven, 
the customs or the laws of succession to Property among men. In the 
first stanza Vahni which usually means ‘an oblation-bearer’, ‘a sacrificer’, 
‘a priest’, or ‘one who is borne along as a God in a celestial 
car’, is said by Sayana to mean sonless, the father of a daughter 
only, because he transfers his property through his married daughter 
into another family. The sonless father, according to Sāyaņa, 
stipulates that his daughter’s son, his grandson, shall be his son, 
a mode of affiliation Tecognised by law, and, by relying on an heir 
thus obtained, and one who can perform his funeral rites, he is satisfied.” 


This may be intelligible, but what it has to do with Agni or 
with the rest of the hymn is not clear. (page 347). 


(Contd.) 
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EXPLANATION 


begetter) and Prajapati (i.e. 


Sun or solar sphere is called Savita (the 
Usas (i.e. dawn) are like 


the Lord of creatures). Dyaus (i.e. the light) and 
his daughters. Itisa metaphorical statement. The one which is generated 
from the other is like the offspring of the latter which is like the father of 
Such a father, i.e. the Sun, chases fast with his rays his 
daughter Dawn of a lightly reddish complexion (Rohitam, i.e. reddish or a 
female deer). Having captured her, he generates or begets upon her the 
Light (i.e. Day), i.e. the son of the Aditya (i.e. Sun). The Dawn is like 
the mother and the Sun is like the Father of this son (i.e. Light) because 
the Sun with his rays, which are like his semen, begets the Day, his son, 
upon her, the Dawn. On the horizon, during the night, five ghatikas 
earlier than the sunrise, there appears a reddish light. It is called the 
Dawn (Usas) which is caused by the Sun. Thus, by the union of the 
Father and the Daughter a son is born, i.e. the brightly shining Light 
(of the day), who is son of the Sun, as a son is born from a mother and a 
father. Similarly, the rain-cloud and the earth are like a father and 
a daughter to cach other. The birth of the earth is from the waters, i.e 
from the clouds. Hence, the earth is the daughter of the rain-clouds 


the former. 





(Contd. from page 358) 


Grassman takes Vahni to mean the upper fire-stick, and thi 


daughter to mean the lower piece of wood. 


I think the word Vahni is derived from the root Vah *t 
Thus Vahni here stands for father of a daughte: 
Prāpayati) away hi 
Thu 


carry or convey’. 
only, not of a son, becauss he conveys (Vahati- 


property, through his married daughter into another family. 
Yāska says :— 
“qmi AUT aani ggg: JINR V” 

ie. Vahni or Vodhā i.e. the father of a daughter only stipulat 
(Prasasti) that his daugbter's son, his grandson. In this way the daughte 
is regarded as son. 

Yaska explains the word Vidvan as— 

“faga ATARI Raat ar 1” 


The word Rta means a Yajīa, i.e. a Prajanana Yajiiasya, 


1 
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This rain-cloud by sprinkling rain-water, i.e. the semen, as it were, 
upon her, makes the earth pregnant, This pregnancy brings forth the 
vegetables as their offspring. This also is a metaphor. 

(Aitareya, 11.33.34) 


Here is (the following) evidence from the Vedas :— 


Dyaus, i.e. light of the day, is my father—the protector and the 
generator of all transactions. Both have the mutual relation. This wide- 
spread earth is my mother, the giver of cordiality. The rain-cloud and 
the earth are like two armies arrayed against each other or like the awning 
(canopy) and the floor. Here, the rain-cloud, i.e. Father, pours down 
the mass of water (i.e. semen) upon the earth, i.e. his daughter, and makes 
her conceive. This is only a metaphorical allegory. (RV. I.164.33) 


The same (metaphor) allegory is also stated in the (following) 
verse. Here the word Vahni means the Sun (i.e. the Father). His daughter 
is the above-mentioned (Dawn), Such a Father (i.e. the Sun) impregnates 
his daughter Dawn, by placing his semen, the (solar) rays in her and begets 
a son, the Day. (RV. III.31.1) 


In spite of the fact, that this highly excellent metaphorical (allegory) 
was explained in the Nirukta andthe Brahmanas, the Brahma Vaivarta 
and the other (similar). works narrate this and the other tales otherwise on 
account of delusion. None should take them as credible. 


(B) TALE OF INDRA AND AHALYA 


Similarly there is a story that there was a real person by name 
Indra, the king of the gods. He committed adultery with the wife of 
Gotama, Gotama cursed him, “Thou shalt have one thousand female 
generative organs.” He also cursed his wife Ahalyā, “Thou shalt become 
a rock of stone.” She regained (her original form) and became free 
from the curse when she came into contact with the dust of Rama’s feet. 


Such fables are false, because in reality they are allegorical. This 
(allegory) is as follows :— 


(11) “O Indra ! Come bere. Gau (i.e. the light) overpowered 


(11) “samaan Aaka otf ag iešanu Nfa 
Rima sgatataafa u” (SB. III.3.3.3.1.18) 








THE AUTHORITATIVENESS OR OTHERWISE OF THE BOOKS 361 


(or outraged) Ahalyā like a Jāra (i.e. a paramour). Whatever 
are his feet (i.e. rays), he gratifies her with them.” 


(SB. III.3.3.3.1.18) 


(12) “Semen is Soma (i.e, the moon).” (SB. III.3.5.1) 
(13) “The night to the Sun. (Because the night) disappears 
when the sun rises.” (N. XII.11) 


(14) “The solar ray by name Susumņas is called Gau and the 
moon is Gandharva (i.e, the bearer of the ray). It is a 
Nigama (i.e. a Vedic verse YV. XVIII.40). It is also 
called Gau.” (N. IL.6) 

(15) "Like a paramour (Jara) to a Bhaga or “a lover to the 
Bhaga.” The Sun is here called a paramour, the remover 
of the night.” (N. III.16) 


(16) “He that illumines (the world) is verily Indra.” 
(SB.I.6.3.18) 


EXPLANATION 


Indra is the sun, which burns and illumines the terrestrial objects. 
The sun is called Indra because he is the source of securing glory and 
riches. He is the fornicator of Ahalya (i.e. the night). She is the wife 
of Soma (i.e. the moon), who is also styled as Gotama, i.e. the swiftest 
mover. Gotama is the moon. Both, the moon and the night, stand to 
each other in the relation of husband and wife. The Night is Ahalyā 
because the day (Aha) is absorbed (Līyate) in her. This moon gratifies 
all creatures with his wife Ahalyā (night). Here, the sun (i.e. Indra) is 
called fornicator (Jāra) of Ahalyā (night), the wife of Gotama, the moon ; 
because he causes the night to wear away and lose her beauty. The word 


(12) Ra: ata: (SB. HI.3.5.1) 
(13) "aifarifema 1 afarutadsracitaā u” (N. XII.11) 


(14) “gim: girfarmaai mad: gafa faa) ata Asfa dead a” 
(N. 11.6) 
(15) “are an wary | are ga Ag | atfaedisa anz sea | Aiea 1” 


(N. 11.16) 
(16) gu àma uy agin” (SB. 1.6.3.18) 
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‘Jara’ is derived from the «/Jrs ‘to grow old’. Now the destroyer of 
the age of the night is Indra, the sun. This (version) only is believable, 


Therefore, none should attach importance to the above-stated false 
story related in recent works, in face of this excellent and metaphorical 
allegory mentioned in the true scriptures for the purpose of providing 
precepts regarding a factual natural phenomenon (lit. ‘a good science’). 
The same is the case with other similar stories. 


(C) STORY OF INDRA AND VRTRA 


Similarly (there is another story that) there was really a person by 
name Indra, the king of gods. A war broke out between him and the 
demon Vrtra, who was the son of Tvasta. The demon Vrtra swallowed 
Indra. It created great panic among the gods. They approached Visnu 
as their shelter, Vigsnu suggested a way out. He told them, “Vrtra 
would be annihilated with the sea-foam when I enter into it.” 


Such false stories, like a mad man’s ravings, have been described 
in the so-called Puranas, ancient in name only but which are indeed very 
recent works. The good and the learned should never belisve them (as 
they are stated) because they are allegorical. For instance :— 


(17) “I proclaim the heroic deeds of Indra, the first that he 
performed, the Thunder-wielder. He slew the Ahi (i.e. 
cloud), then released the waters down (to the earth). He 
broke the channels of the mountain-torrents.”” (RV. 1.32.1) 


(18) "He clove Ahi (i.e. the cloud), lying on the mountains. 
Tvasta sharpened for him, his whizzing bolt: the flowing 
waters, rapidly glided downwards to ocean, like cows 
(hastening) to the calves.” (RV, 1 32.2) 


(17) “saa g Saif sala ant amt saat asi 1 
“gqeafenraqesag s Tent afaq iama 1” (RV. 1.32.1) 
(18) sem 99a fafai careleš ad rad gam 1 
ari ga Baa: Kazarmu BS: ARMATTAT: 1 
(RV. 1.32.3) 


(Contd.) 
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of EXPLANATION 


I shall now proclaim the heroic deeds of Indra, the Sun or God, 
who is the thunderbolt-wielder, performed in days of yore. The 


se 
al 
| (Contd. from Page 362) 
Rsi Dayānanda on sound evidence believes that the Vedas 
do not contain historical references, Here I cite below a note from 
Prof. Wilson who clearly corroborates the statement of our author that this 
S description is only an allegorical one :— 
e In this and subsequent Sūktas, we have an ample 
d elucidation of the original purport of the legend of Indra's 
u slaying Vrtra, converted by the Pauranika writers into 
f literal contest between Indra and an Asura or the chief of 
the Asuras, from what in the Vedas is merely an allegorical 
d narrative of the production of the rain Vrtra, sometimes 
also named Ahi, is nothing more than the accumulation of 
5 vapour condensed or figuratively shut up in or obstructed 
by cloud. Indra with his thunderbolt, or atmospheric or 
5 electrical influence, divides the aggregated mass and vent is 
. given to the rain, which then descends upon the earth and 
i moistens the fields, or passes off in rivers. 


The language of the Richas is not always sufficiently 
distinct and confounds metaphorical and literal represent- 
i ation, but it never approximates to that unqualified strain 
| of personification, which, beginning apparently with the 
Mahābhārata (Vanaparva, ch. 100), became the subject of 
the Puranas.” (p. 249) 


These lines leave no doubt that the myth of Indra's dragon- 
fight refers to some powerful natural phenomenon. Heaven and earth 
tremble when Indra slays Vrtra. He does not destroy the dragon once 
only but repeatedly and he releases waters many times. The old inter- 
preters of the Vedas tell us that Indra is the thunder-storm. The vapours 
are Ahi (dragon) which enclose the waters. 


(Contd, 





364 RGVEDADI-BHASYA-BHUMIKA 


(particle) ‘Nu’ means ‘Vitarka’ (i.e. guess). ‘Vajra’ means light (i.e. 
lightning), Prāņas or valour. The Satapatha (VII.4) states that : 


(19) “Heroism is verily Vajra,” 


The possessor of Vajra is called Vajrin. He killed Ahi (i.e. cloud). 

Then he released the waters which spread on the earth. By those waters, 

he broke the (mountain) rivers (Pra-vaksaņā) by flooding them over. 

He caused the banks of the rivers to burst. Such rivers are said to be 

produced (thus) by the clouds. The water, struck by the bolt, glides down 
to the earth. It should be taken as (the dead) corpse of Vrtra. 

(RV, 1.32.1) 


Hence onward, concise interpretation of the verses will 
be given. 

The Sun (Indra) annihilated Ahi, i.e. cloud. How did he ? Here it 
is said: He hurled upon Ahi or demon Vrtra, i.e. cloud, the mighty 
Vajra, i.e. the bright lightning produced by his rays which were hidden 
under the cloud. With this lightning he broke into pieces the body of 
Vrtra (i.e. in the form of rain-drops) which is thrown onthe earth. This 
mass of water, fallen on the earth, is caused to ascend again into the sky 
in the form of atoms. These waters brightly flow down to the ocean as 
the cows run to their calves. The (rain) waters are the body of Vrtra, 
the demon. 


The deed, by which the Sun causes the waters, i.e. the body of 
Vrtra, to fall on the earth, is praiseworthy. (RV. 1.32.2) 


(20) “Indra, with his great and destroying thunderbolt smote into 


(Contd. from page 363) 
Yāska says— 
"act ga: ? šu gf sera: anA age scafagifant: 1 ada 
sdana fasitara sN gftzataā 1 atagaarda gaani aafia n” 
cH (N. 11.16) 
(19) “ata a aaa n” (SB. VII.4) 
(20) ‘tet ge gaat stated aco azar aaa 1 
matia gitīai aaam: maa suga dframr: ni” 
(RY. 1.32.5) 


(Contd.) 
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pieces, the mutilated Vrtra : as the trunks of trees are 
felled by the axe, so lies Ahi, prostrate on the earth.” 
(RV. 1.32.5) 


(21) ‘Footless and handless, still he challenged Indra, who struck 
him with thunderbolt upon his mountainlike shoulder (or 
between the shoulders—Griffith) ; like one emasculated, who 


pretends to virility ; then Vrtra, mutilated of many limbs, 
slept.” (RV. 1.32.7) 


EXPLANATION 


The word Ahi is included in the list of synonyms of cloud in the 
Nighantu (I. 10). In the Nirukta we find the following explanation :— 


(22) “The word ‘Indra Satru’ means one (i.e. Vrtra) whose slayer 


is Indra or whose annihilator is Indra.” (N. I1.16) 


(23) "Then who is Vyrtra ? According to the etymologists 


(Contd. from page 364) 

We have here and in the following verse, both names Ahi 
and Vrira. They are both given as synonyms of Megha, a cloud, in the 
Nighantu. The former is derived from „Han ‘to strike’, with ‘A’ 
prefixed, arbitrarily shortened to ‘A’; the latter, (lit. ‘the encompasser 
or concealer) is from the /Vr ‘to enclose’, or from »/Vrt ‘to be or 
to exist’ or from V Vrdh ‘to increase’. A choice of etymologies indicates 
a vague use of the term. He is said to be Vyansa, having a part 
or metaphorically a limb. detached, thus confounding things with 
persons, as is still more violently done in the following verse, where 


he is said to have neither hands nor feet. 
(21) “amegat agaateamed Agata arā Hatt | 


ganīt afer: sfaata quay geat qat anaa ea: 1 
i (RV. 1.32.7) 


(22) "Fama: | PASE aafia at mafaa at | aenant: V” 
(N. 11.16) 

(23) “amtaa: ? au sfa imma Carisma Aag TT: pe 
(N. 11.16) 
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(Nairuktas) it is (rain)—cloud. According to the historians 
it is an Asura, the son of Tvastā.” (N. II.16) 


(24) “He slew Vrtra and released waters (RV. I.32.1). The Vrtra 
is from 4/Vr ‘to enclose’ or from „/Vrt ‘to be’ or 
from ./Vrdh ‘to increase’. Vrtra is so called as it encloses 
(the waters), or as it conceals (solar light), or as it grows 
in size.” (N. 11.17) 


EXPLANATION 


Indra, the sun, with his very sharp and great thunderbolt, i.e. 
electrical rays smote the shoulders of the mighty (Vrtra Tara) Vrtra, the 
rain-cloud, and killed him. (RV. 1132.5) 


As a man, whose limbs are cut into pieces with a sword, falls on the 
ground, so Ahi, the rain-cloud, with his shoulders, hands and feet cut 
off by Indra, the sun, with his Vajra (electrical rays) falls down to the 
ground and lies prostrate there. (RV. 1I.32.7) 


According to the aphorism of Panini “the past tense denoted by 
‘Lun’, ‘Lan’ and ‘Lit’ indicates optionally all tenses “in the Vedas.** 
(P. III.4.6) 


Here ‘Lan’ (past tense) expresses present-indefinite tense. Thus 
‘Aśayať (i.e. slept) means here ‘sleeps’ only. 


According tothe Nighantu (cited above) Vrtra means rain-cloud. 
One, whose destroyer is Indra, is Vrtra. Indra, the sun, is his destroyer. 
Tvastā is the sun. His offspring is the Asura—the rain-cloud. Because, 
after the juices and Waters are transformed into atomic particles and 
carried up into the sky, they again unite and assume the form of a cloud. 
It is called Asura. The sun, again, breaks them into drops and throws 
them down onthe earth (inthe form of rain). This water penetrates 
into the earth or causes the rivers to flow. It goes to the ocean and 


(24) “ad aaa aq gai aq | aù amaaf adaf adati 
aada ag garu garafafa famraā 1 azada a garu 
anafaa fama aa aada aq garu qacafafa fammaā u” 

(N. 11.17) 


= “gala qe ag faen” (P. IIL.4.6) 
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accumulates there. It again climbs up the sky. This water is Vrtra, 
whom Indra, the sun, again strikes down, 


The rain-cloud is called Vytra because it is acceptable (derived) 
from ./Vr ‘to select’ by men or because it covers the light of the 
sun (from JV rt ‘to conceal’) or because it grows in size (from \Vrdh 
“to grow in size’). 


(25) “The waters bear off the nameless body of Vrira, rolled 
in the midst of never ceasing, never resting currents. The 
foe of Indra has slept along a long darkness.” (RV. 1.32 10) 


(26) “Neither the lightning, nor the thunder (discharged by 
Vrtra), nor the hailstorm which he spread, nor the thunder- 
bolt, harmed Indra, when he and Ahi strove in battle, 
Maghayat gained victory for ever.” (RV. 1.32.13) 


EXPLANATION 


There are numerous such verses in the Vedas on this topic. (The 
following pieces of evidence also support our view) :— 


(25) “aNs sētai aà fafed tita | 


gara fod fanget de ag maafa: 0” 
(RV. 1.32.10) 


(a) Atisthantīnām : Never stopping. A+ +/Stha ‘to stay’. 


(b) Anivešanānam : Yaska says—Asthavaranam (N. II.16), 
ie. never resting or ever flowing. 


(c) Kāstha : Waters, cf. N. II.16. 
(d) Niņyam : Nir-nāmam, i.e. nameless (Yāska). 
(26) “aved Raa drag; fda a ai eatea a 1 
Tara ag gguna akaaite mam fare tv” 
(RY. 1.32.13) 


(a) Maghavā : Bounteous. Magha is the synonym of wealth 
(Yaska), i.e., possessor of riches. Lord of 
wealth. By releasing rain-waters Indra causes 
rich harvest, 
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(27) “This verily is Vrtra, because he (Vrtra) sleeps, enveloping 
the whole world or because the heaven and the earth remain in 
him. As he covers the whole world and sleeps, he is called 
Vrtra. Indra killed him. His dead body emitted bad smell all 
around. Inthe form of waters he (fell and) spread every 
where. He went to ocean. These waters (there) in the 
ocean became dreadful. These waters ascended up and up 
(and became clouds again). From these (rain-waters) were 
produced the Kuša grass. These (terrestrial) waters are impure. 
The stench produced by (the dead corpse of) Vrtra remained 
mixed in the waters. That unholy (stench or impurity due to 
the contact with Vrtra’s dead body) element from the water 
was removed by these two Pavitras (made of Kuša grass). 
He (the priest) sprinkles with these Pavitras sacrificial (holy) 
waters and the waters are purified by these two Pavitras.” 


(SB. I.1.3.4.5) 


(28) “According to the etymologists there are only three Devatas. 
Fire is terrestrial, wind or Indra of intermediary space, and 
the sun is of the bright firmament.’’ (N. VIL.5) 


EXPLANATION 


The watery body of Vrtra, (ie. rain-cloud) bears off the deep 
darkness. Hence, Vrtra, when killed by Indra, sleeps on the earth. 
(RV. 1.32.10) 


Vrtra, with his illusive form hurled upon Indra (the sun) his 
lightning and thunderbolt, which could not hold Indra in check. Ahi, 
the rain-cloud and Indra, the sun, strove in battle against each other. 


(27) aat « ar ga ad aa fea 1 akana araigfuāt a 
afeaD ad grai fast cea ad anxn aia ara a 
ga: ga: ada: gads: sqetai ada ga ag agaang 
gar at atarai aPat 1 at sadaf afaafatsa ga aatar gat 
aaga ait afer at gaug aaselaa, atat aa: qefa 
maagi alaaa afgarvaraggšaa Rearfatarafa: Tafa 11 
aema at GATFATACTATĪA 1V” (SB. I.1.3.4,5) 


(28) “fae ga aai gi devant: 1 afta: gfadteara: argat eat arafta- 
cart: | gat dear: u” (N. VII.5) 
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When Vrtra advances, he cuts off the light of the sun. When the 
sun’s scorching forces prevail, the sun puts off the Vrira, the rain-cloud. 
Ultimately, Maghyat (i.e. the sun) defeats Vrtra. Only Indra triumphs and 
not Vrtra. (RV. 1.32.13) 


This Vrtra covers the whole world and sleeps over it. Therefore 
he is Vrtra, the enveloper. Indra, the sun, annihilated him (the rain 
cloud). Being annihilated he collapsed to the ground, then coming into 
contact with vegetation, emitted a stench. He ascended again and 
spread all around. He fell down in the form of (torrent) rain. This dead 
Vrtra reaches ocean and becomes dreadful there. Hence, the waters in 
ocean are fear-inspiring. In this way, the waters of ocean, rivers and 
lands, through the sun, rise up into the sky again and again and fall as rain. 


From these waters are produced all vegetables, e.g. (Kuša grass). 
(SB. 1.1.3.4,5) 


The air and Indra (the sun) are of intermediary region and the 
sun belongs to the celestial region, i.e., resides in light. (N. VIL5) 


In spite of the fact that there are most excellent allegorical stories 
in the true Scriptures, the so called ancient books, the Purāņas, which are of 
very recent origin, narrate false stories ; good men should not attach impor- 
tance to them. 


(D) STORY OF DEVA-ASURA WAR 


In the same manner, there are various imaginary stories of the 
wars between the Devas and the Asuras, which are in the perverted form 
altogether in the recent books. These should not be accepted as true by the 
technical (lit. wise) or laymen, because they are also figurative and allegorical. 
For instance :— 


(29) “Devas and Asuras were busy in battles.” (SB. XIII.9.1) 


(30) “O Devas ! may we vanquish the Asuras.” (RV. X.54.4) 
Asuras are so called because they are not properly busy in their 
duties (A+Su+Ratah—Sthanesu : posts, i.e., duties) or they 
are demoted (or lit.—thrown down) by the Devas. (From the 








(29) aga: dam aaa U” (SB. XIII.3.9.1) 

(30) "'agtafaudu dar: V” aga agat enia: rasa gfa arf 
arafefa saamea: wate wate, AT agra: 1 Anaga gT 
GA adaga amaga aR faa tv” (N. 111.8) 
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(31) 


(32) 


(31) 


(32) 
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root As ‘to throw’); or the word Asu is a synonym of Prana 
(i.e. breath) because the Prana, as if it were, appears to be 
thrown into the body. The possessors of the Prana are Asuras 
(i.e. Asu Ra). It is known from (the Brahmanas ) that 
(Prajapati) created Suras (i.e. gods) from His Su (i.e. Self). 
This is the characteristic of the Suras. The Asuras were 
created from Asu (i.e, His breath). This is the characteristic 
of the Asuras.” (N. HI.8) 


“The great and absolute wisdom is the nature of the 
Devas.” (RV.III.55.19 and AV.XVIII.1.5). The word Asura 
means a person endowed with intelligence or having Asu 
(i.e. Prana, i.e., breath) or else the word Asu may be taken 
as a synonym of Prajiia (i.e. intelligence). It wards off the 
misery (i.e. from the root As ‘to throw’) or in it, all objects 
are shrined. The word ‘Asuratya’ is (changed into) Suratva by 
eliding *A”,” (N. X.34) 


“He (i.e. Prajapati), desirous of progeny, took pains and 
moved about. He set procreation in his Self. By his mouth, 
he created Devas. These ‘Devas’ were created in the bright 
firmament (or in light). The characteristic of Devas is that 





“mmga | satai at 1 aaae at 1 afa arafefa 
SHANA | aenga | aana: | agaaga 1” 
(N. X.34) 


ASAE Pate SSTA: | a AAA Sema 1 
a aAa magana | a dar feaafeaaigsara 1 aq aat 
aaa 1 ga feanfaqengesea 1 get agaaw falata: 1 ada 
garai aq n geet agaaa Aawa n aa ASNE ST: 
AMATA | a gara gadang 1 aed agma aA 
gara 1 asda a ag, uek A agma AA qaga | 
siti am aa ga amar fasai & aa ga qowdcaenang: 
aaka agdarge afeanrarema agaa diag aad ga ara 
sarafa: qeqar faeqt, & aa ga qaaafafa l menaa 
waneg — “a ef gga nansaniad Asaa qaaa weaatfer | 
adar & afa garag, amt wi a ga gzgāugau a 
aa aa agaaa RA ara: agga MU aa AGIA 
agamia qa gara ATOzrfaagaa | dsgt «ra tu ēra amaa: n” 

(SB. XI.1.6.7,8,9,10,i1,12) 
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they were created in luminous region. He had to reside in 
upper region for procreation of gods. This isthe very 
characteristic of the Devas that they came into existence in 
bright regions. Moreover, there is a mute Prana. By that 
Asuras were created. They were created on this very 
earth. When he was busy in creation, darkness enveloped 
him. He found that only the sin has been brought into 
existence as darkness prevailed when he was busy in creation. 
He (Prajapati) tortured them (Asuras) on account of their 
sins. For this reason, they were defeated. Hence the war 
between Devas and Asuras is nothing. The purport of the 
legend is that those who commit sins are afflicted and 
defeated. Therefore, the Seer says, “Never was there any day, 
when you did wage war. You have no enemy O Maghavat ! 
All these war-descriptions are only allegorical. There is no 
enemy today or in the yore against whom you did (actually) 
fight.” 

And as he resided in bright regions when he created 
the Devas; hence (for them) he created the day and as 
darkness prevailed when he created the Asuras; hence this 
night came into existence. Such are the day and night. 
Thus observed Prajapati.” (SB. XI.1.6.7,8,9,10,11,12) 

(33) “All Devas and all Asuras—both are sons of Prajāpati ; 
hence they inherited whatever is of Prajapati—the Father.” 

(SB. 1.7.5.22) 

(34) “Both are offsprings of Prajapati—the Devasas well as the 
Asuras. Among them Devas are youngers and Asuras are 
elders, Whatever he (the man) utters unworthy of him is a 
pin.” (SB. XIV.3.4.1.4) 


(35) "Energy is Devas (and) illusive fraud is Asuras.” 
(SB. X.5.6.20) 


(36) “Vital forces (or breath) are Devas.” (SB. VI.2.3.15) 


(33) "tanu at agara | saa MAT: sage: fag: aragtg. 10” 
(SB. 1.7.5.2) 


(34) "gar gawar aga aa: aa ga dar:, Satta 
AKT: | gādaasfasd gafa a ga aat N” (SB. XIV.3.4.1.4) 


(35) “aiia ar maga: M” (SB. X.5.6.20) 
(36) “set łat: u” (SB. V1.2.3.15) 
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(37) ‘Prana (i.e. vital breath) is Asu ; illusion is caused by it.” 
(SB. VI.6.4.6) 


EXPLANATION 


The Devas and the Asuras waged war against each other. 
(SB. XIII.3.9.1) 


Now who are the Devas and the Asuras ? Here our replyis, "The 
learned are the Devas (SB. IL1.7.6.10.)***. Verily the learned are the Devas 
and the ignorant are the Asuras. Devas shine with their knowledge (from 
the root Diy ‘to shine’). The ignorant are enveloped in the darkness of 
ignorance. Naturally there is a war between them always. This is the war 
between the Devas and the Asuras. 


According to the following citation from the Satapatha, those who 
speak truth, believe in truth and act on truth are the Devas. Those who 
indulge in falsehood, believe in it and act on falsehood are the Asuras (or 
men) :— 


(38) “There are only two waysand not thethird. Truth and 
falsehood. Truth is (the lot) of the Devas and the falsehood, 
of the men,” “From falsehood, I go to truth’? means that 
I assume the character of the Devas and cast off the human 
one, He should always speak the truth. Devas adhere to vow 
which is truth. Hence, there is glory and name for thee. He 
who knows thus speaks the truth. The Devas are the mind of 
men,” (SB. 1.1.1.4, 5, 7) 


The mutual conflict between these two (ie. the truth-loving people 
and the men addicted to falsehood) is nothing less than a war. The mind 
of man is the Deva and the Prāņas are the Asuras. There is a conflict 
between these two also. Mind, with a force of spiritual knowledge, sub- 
dues the Prāņas while the Pranas with their power keep the mind in check. 
It is a War between these two. 











(37) "ari asg: aAa ma n” (SB, VI.6.4.6) 
+ Cited above. “agaba fg dar: u” (SB. 111 7.6.10) 
(38) “ed ated a qdtaafta | aad aad ui wa dar amd ager: 1 
“gagag maada” sf anger gifa ad aada 
a gag d fat ad utka aaa aea am an g wafa 
a ga faa aed safe aa g d dar ageaed 1” 
(SB. I.1.1.4,5,7) 
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God created the Devas, i.e. five organs of senses and mind as the 
sixth, out of Su, i.e. the light. Hence, they are illuminating. He created 
the Asura, i.e. five organs of actions and the vital airs (Pranas) out of 
“A-sw’, i.e. darkness, which means the terrestrial substance. These also are 
warring against each other because there is a struggle between light and 
darkness. (SB. 1.1.1.4, 5, 7) 


Desirous of procreation God Prajapati created from the cause, 
through His principa! attributes and actions, the atoms of fire, the lumi- 
nous regions, i.e., the sun and others. These bright regions are the Devas 
(i.e. the shining ones). Because of their brilliance created by God, all 
worldly transactions were made possible which need light. This is charac- 
teristic of the Devas as they rejoice and move in light. After this, God 
created the Prāņa+Vāyu (i.e. vital airs) and the spacious globes, the 
earth &c., which are (comparatively) later. He created these Asuras which 
possessed no light. These (Asuras) pertaining to the earth produced vege- 
tables, medicines &c. All these are effects and devoid of light. There 
is a (practical) war between these bright and opaque substances. This also 
is a war between the Devas and the Asuras. 


Similarly the righteous person is Deva and the vicious one is 
Asura. There is a daily struggle going on between these two also on 
account of their contrary habits. This again is a war between the Devas 
and the Asuras. 


In the same manner, the day is a Deva and the night an Asura. 
Their conflict also is like a (regular) war. 


Both the Devas and the Asuras are the offsprings of God as stated 
above. Hence, they are entitled to God’s things. (SB. XI.1.6.7-12) 


Between the two (i.e. the Devas and the Asuras), the Asuras, i.e., 
the Prāņas &c., are elder because the air is the earlier creation than the light 
and the Pranas are a form of air. Similarly all men are born ignorant and 
attain knowledge afterwards, and because fire was created from air and 
the organs of sense were produced from Prakrti. Therefore, the Asuras are 
elder and the Devas are younger. In one case, the Devas, the sun %c., are 
younger. All these are like the offsprings of Prajapati because all of them 
were created by Him. 


There is a war between them also. Those persons who care only for 
their own selfish interest are busy in pampering their own bodies, and are 
crafty and hyppocrites, are the Asuras ; and those who always look towards 
others’ benefits, assuage the pains of others, are free from guile and are 
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righteous, should be deemed as Devas. There is a regular war, as if it were, 
between these two also. 


The war between the Devas and the Asuras is of these and similar 
kinds. 


As the excellently beautiful allegory based on Metaphor is depicted 
in the true scriptures for the purpose of imparting (scientific) knowledge, 
the wise should never attach importance to the false narratives given in the 
Puranas (the so called ancient mythological works) which are erroneously 
so called and in other recent works, e.g., the Tantras. 


These (Pauranic) fables are not true. 


(E) STORY OF KASYAPA 


Similarly, the stories of Ka$yapa, and places of pilgrimage like 
Gaya &c., narrated in the Brahmavaivarta and other works, are opposed to 
the Vedas and other true scriptures. For instance, there was a Seer (Rsi) by 
name Kašyapa, the son of Marici. Prajapati by name Daksa gave away his 
thirteen daughters to him in marriage, according to the law. He begot the 
Daityas on Diti, the Adityas (the sun & other gods) on Aditi, the Danavas 
(giants) on Danu, the serpents on Kadru, the birds on Vinata and the 
monkeys, bears, trees, grass &c. on Others. All such tales are mythical and 
false, full of darkness, opposed to reason, evidence and knowledge and are 
impossible. The following evidence supports it :— 


(39) “His name (epithet) is Karma, The Lord of Creatures 
(Prajapati) created all living beings. The creator means doer. 

As He (God) is doer, He is called Karma (from the root Kr 

‘to do’). KaSyapa verily is Karma. Therefore it is said that 

all creatures are Kāšyapīs, i.e., generated by Kaš$yapa (God).” 

(SB. VII.5.1.5) 


EXPLANATION 


God creates this whole universe. Hence He is called Karma. Accor- 
ding to (the statement) that ‘KaSyapa is verily Kurma’ (cited above), 
Kašyapa is an epithet of God. He alone has produced all living beings. 
Hence, all creatures are called *Kāsyapīs (i.e. offsprings of Kašyapa). 
God is so called because (etymologically) KaSyapa is one who sees. Being 














(39) “aaa «at ara saa: sm: agaa aagaa 1 ag Gaga 
aera Fi: 1 aad d gA: JG: GAÑIAN: MATA: | «fa u” 
(SB. VIL5.1.5) 
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Omniscient He knows perfectly (the minutest substance of ) the whole 
universe without an error. Hence, He is called Pasyaka, the Seer. By the 
interchange of the first and the last letters (i.e. Pa and Ka) Pasyaka assumes 
the form of Kasyapa as Hinsa becomes Sinha and Kraty becomes Tarku. 
This is in accordance with the authority of the Mahabhasya on (the aphorisms 


of) Hayavarat. Hence, it has been concluded that all creatures are progeny 
of Kagyapa (God). 


(F) GAYADI TIRTHA STORY 


(40) ‘Prana verily is strength. It is based on Prana. Therefore, 
they say that the strength becomes brighter with truth. 
Dressed in this manner (i.e. enveloped in vital strength of 
truth) Gayatri becomes established in Self. Such she (i.e. 
Gayatri) reaches home (Gayān). Pranas are verily (her) home 
(Gaya). Thus Gayatri attains Pranas. As Gayatri attains 
Gaya (i.e. homej), she is called Gayatri (i.e. Gayātri).” 

(SB. XIV.8.1.6.7) 

(41) “The Atirātra, being a part of the Prayaniya Sacrifice is a 
Tīrtha. By Tirtha (i.e. holy water) bath is taken. The Atiratra 
in the Udayaniya is verily a Tirtha. Because a Tirtha is a 
means of bath.” (SB. XII.2.5.1.5) 


(42) ‘‘Gaya is the synonym of Apatya (i.e. offspring).” (N. III.4) 


(43) “Harmlessness to all beings (is a Dharma) leaving aside the 
Tirthas (i.e, true scriptures).” (CHU. VIII.15) 


(44) "The (suffix) ‘Ya’ is added to the word ‘Saman-Tirtha’ (in 
the locative sense) in the sense of residing.” (P.1V.4.107) 


(Here the word ‘Tirtha’ means teacher). 


(40) “st 4 aani ant ssai daemagada VaN: 1 
saa Aor mañ asi sfaftēar 1 ast aata mm À 

Targa sieaa 1 aa ga raka TEMA AAMT ara n” 
(SB. XIV.8.1.6.7) 
(41) “alata sravitatsfmtra: 1 atta fe senfa 1 citāta vagstatsfā- 
Ta: 1 cita fg senfa u” (SB. XII.2,5.1.5) 
(42) See Nighaņtu (II.4) va sf aaraarag afaa 1 (N. 11.2) 


(43) “afgbaa aiga araa Maa: 1” (CHU, VIII.15) 
(44) “amada art u” (P. IV.4.107) 
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The example is Satīrthya (i.e. person residing with the one and the 

same teacher for their studies), i.e., a religious student (Brahmacārin). 
(45) “There are three (categories of) the graduates (Snatakas) : 
Vidya-Snataka, Vrata-Snataka and Vidya-Vrata-Snataka. 
He who completes the learning without finalising the vow (of 

celibacy) and returns (home) is called Vid ya-Snataka.” 
` (P.11.5.32,33,34) 


(46) “Homage to Tirthya (i.e. the most sacred) God.” 
(YV. XVI.42) 


(47) “Those, with arrows in their hand, and armed with swords, 
frequent the Tirthas’’, (YV. XVI.61) 


(45) “aa: enam waa) e aneataat ferma mamāfa 1 
d fat ama AARAA GTA a ARAA: N” 
(P. 11.5.32,33,34) 
(46) “aneia 1” (YY. XV.142) 
(47) ‘A daii satfa gega fafa: 1” (XV. XVL.61) 


Cur author has taken special pains to elucidate the meaning 
of the word Tirtha by numerous quotations. Ford is not the only mean- 
ing of this word. The following are the meanings of this word according 
to citations above :— 

(1) Atirātra Sacrifice (2) The sacred books (3) A teacher 
or a university (4) The Prāņas (5) the Vedas (6) Knowledge or 
learning. 

For the interested readers we give below other meanings of this 
very popular word Tirtha :— 

(a) Tr+Thak (U. 11.7) i.e. a passage, road, way, ford. 

(b) A descent into a river; the stairs of a landing place (a Ghata 

in Hindi), Cf. : "gacita: vaerftrarma: V” (KI. 2.3) 
Here Tīrtha means a remedy or means also, Cf. : 
“ata aiaa 1” (KA. 44) 
(c) A holy place, a place of pilgrimage, a shrine. Cf. : 
“qand aaka cita fra V” (BHS, II. 55) 
(d) A channel, medium, means, (Mal) 


(Contd.) 


S 
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EXPLANATION 


Now we shall throw some light (on the topic) that funeral oblations 
should be offered at Gaya. !t is (very well) known that Prana verily is a 
Strength or power. It is the abode of knowledge of Self. God also dwells 
there (in Prana) because Prana isan epithet of God. The Gayatri is also 
based on Brahmavidyā (i.e. knowledge of the Supreme Self) and also the 
knowledge of the Self. This Gayatri is called Gaya. Gaya is the synonym 
of the Pranas, as it is stated that Pranas are verily Gaya. That ‘one should 
perform Sraddha at Gaya’ means that men should strive to realise God 
through the Pranas restraining them by means of meditation, with unflinching 
faith in God. Gayatri is so called as it protects the Pranas (from ruin), 





(Contd. from page 376) 


(e) A place of water. 
(f) Remedy, expedient. 


(g) A sacred or holy personage, an object of veneration, a fit 
recipient. Cf.: 


F GAIEMU ti ae: araa: | (URC) 
(4) A sacred preceptor, a teacher. Cf. : 
an data afaa fafaa 1 (MAL) 


(i) A source, origin. 

(j) A sacrifice. 

(k) A minister. 

(1) Advice, instruction. 

(m) A right place or moment. 

(n) A school of philosophy. 

(0) Menstrual courses of a woman. 
(p) A Brahmana. 


(a) (In liturgical language) The path to the Altar between the 
Cālvāl and Utkara, 


(r) Fire, 
(s) Ascertainment of a disease. 
(t) A science. 


(u) An auxiliary, a help, a person or official connected with the 
king and being in close attendance with him (the number 
being 15 on one side and 18 on enemy’s side. See PT.), 


(v) An honorary affix added to the names of saints &c, 
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Similarly, the word ‘Gaya’ stands for a house, an offspring or for all 
people. Here all men should have a faith in them. Domestic duties should 
be performed with (perfect) faith. All men should have faith in them. 
Domestic duties are also essentially to be performed with devotion. Render- 
ing faithful service to the father, the mother, the preceptor, the undated 
guests and other personages of veneration is also a Gaya Sraddha. It is 
also obligatory to faithfully provide education to one’s own children and 
to benefit all other creatures. It is certain that by having faithfully perfor- 
med these duties and by the acquisition of knowledge one can achieve the 
Visnu-pada (i. e. a station in the Omnipresent God) which is the other name 
of Emancipation or Salvation. Not understanding the significance of these two 
words (i.e. Visnu and Gaya) and through mistake, some selfish people have 
caused the human foot-prints engraved on a rock in the country of Magadha 
(Bihar) and have assigned it the name of Visņu-pada (i.e. Visņu's feet) 
and the place was given the name of Gaya. Such persons did it (to satisfy) 
their gourmandism. It is all futile; because Visņu-pada is the name of 
Salvation (Moksa) and the word Gayā means—Prāņa, home, and all living 
beings. Here, they are confused and deluded. The following evidence 
(supports) it :— 


(48) "Visņu traversed this (whole universe) : thrice he planted His 
foot and the whole was collected in the dust of His foot-step.'” 
(VV. V.15) 


(48) “gd fRenfaumā dr fad vay) Heer Tg? Nn” (YV. V.15) 
Also found in RV. 1.22.17. 


According to some, the phrase “thrice he planted his foot’ 
(dantraāgaa) is like an illusion to the fourth Avatara of Vāmana, But 
it is a mistake, No mention is made of a king Bali or the Dwarf. 
These must have been subsequent grafts upon the original tradition of 
Visņu's three paces. 


Commentators are not unanimous upon the meaning of the 
sentence, “thrice he planted his foot’. According to Sākapūņi, it 
was on earth, in the firmament, in heaven ; according to Aurņanābha 
on Samarohana (i.e. the eastern mountain), on Visņu-pada (i.e. the 
meridian sky) and Gaya-Siras (i.e. the western mountain ); thus 
identifying Visņu with the Sun and his three paces with the rise, 
culmination, and setting of that luminary. The Scholiast referring 
it (in Yajurveda) explains them to imply the presence of Visnu, i.e. 


(Contd. ) 
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(49) “Whatever is there, Visnu (the sun) traverses it. ‘Thrice he 
planted his foot’, i. e. at three places. According to Sākapūņi— 
on earth, in the medirian sky and in the heaven; and according 
to Aurņanābha—at the eastern mountain, in the atmospherical 
space and at the western mountain. ‘The whole collected in 
the dust of his footstep’ is not seen or the particle ‘Na’ may 
mean a simile. The whole is not visible, as if it were, covered 
under the dust. The dust is called Pansu because it is genera- 
ted by feet or being struck by feet they sleep or they are to be 
grinded by feet.” (N. XIII.19) 


Not properly understanding the significance of this (citation) they 
erroneously propagated this story. For instance, Visnu means All-pervading 
Supreme Lord ; who is the Creator of this whole universe. He is also called 
Pasa. Here the author of the Nirukta says :— 


(59) ‘‘Visnu is so called as He penetrates all things. The word 
Visnu is from the root Vis ‘to enter’, ie. he pervades (all this). 
The following verse is addressed to him.” (N. XIL.17) 


EXPLANĀTION 


The whole world that exists has bzen created by Visņu (i.e. God) who 
is all-pervading (from the root Vis ‘to pervade’). God being formless pervades 
this all. This verse refers to this theme. He traversed this threefold 
universe. The verb Vicakrame is from the root Kram ‘to step forward”. 





(Contd. from page 378) 








All-pervading God in the three regions of earth, air and heaven, in the 
forms of Agni, Vayu and Sūrya (fire, wind and the sun) respectively. 


There can be no doubt that the expression was originally 
allegorical and that it served as the ground-work of the Paurāņika fiction 
of the Vamana or the Dwarf Incarnation. But Vedic God is Akaya, i.e., 
formless and never assumes incarnate body. 

(49) “afed fesa qamna fam: dar fad aqi AT Tara 1 
gtacararata fede magi: | Mara fac? maia 
gawaa: agera cigqtscarqaseafeal qa a erat aft atgarā 
amo agea qiga Fa ge a yaa sft tiaa: oa: aad ga 
at eat: Bet Eft at 1 daritar water sfa ar V” (N. XII.19) 

(50) “ag fafact wafer farm: wafa 1 fermfamāat | emerijtat aA 
safi” (X. XIL17) 
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The word ‘Pada’ means the atoms of Prakrti and the minutest aspects of 
his power (Sva Sāmarthya-ansa). The world is called here by the word 
‘Pada’, i.e., as it contains all the desired objects. This world and all the 
created objects came into existence with the atoms (Padas) of Prakrti (sup- 
ported by) His own power by God. Three regions have been allotted to them, 
i.e. all the heavy and opaque things were assigned to the earth, the 
light substances evolved from the atoms of air &c. were established in the 
intermediary space, and the luminous objects, e.g., the sun, the sense-organs, 
Jīva &c. were given a place in the shining heaven. Thus God created this 
threefold world. The portion (of this world) which has no consciousness 
and knowledge has been attributed to the intermediary region in the form 
of atoms. All the globes are established in the intermediary regions. This 
act of God deserves admiration and thanks from us. 


The same idea has been explained by Yaskacarya in the following 
words : Whatever exists in this whole world has been created by All-pervading 
(Visņu). He created three regions for the establishment of the threefold 
world. The Visnu Pada (i.e. the station of Visnu) called by another name 
as Moksa (i.e. Emancipation) can only be achieved through Gaya, ie. 
Pranas ; because the best part of the corporeal form of all beings and the 
material abode of the vital airs is head. The power of God is unlimited. It 
exists in the Visnu Pada and inthe Pranas (Gaya). This universe being 
pervaded by God (Visnu) exists in the all-pervading Omnipresent Soul.* 
The invisible world which still continues to remain in the atomic state resides 
in the intermediary space. The word Pāūsura has been taken here in the 
sense of Pyayana or Antariksa,i.e., the intermediary region and the word 








* Swami Dayananda has interpreted this verse in Adhyatmika 
sense. According to him, the words Samzrohana, Višņu Pada and Gaya-Siras 
mean worth-climbing, Moksa and the Pranas respectively. Hs also takes 
Visnu in the sense of God. Yāska interprets Visnu as the Sun, 
His words are not ambiguous. Durga has clearly explained these 
words 2s— 


(a) Samarohana : The eastern mountain. 
(b) Visnu Pada : The meridian sky. 


(c) Gaya-širas : Western mountain. Thus the sun plants his 
foot in three places. 


This meaning is also quite logical and understandable. The 
verse refers to Visņu who is none else than the Sun. The sun places his 
foot (ray) thrice; first on Sarnārokaņa, i.e. the eastern mountain, then on 
Vignu Pada, i.e, meridian sky and third on the Gaya-Siras, i.e., on the 
western mountains. i i 


+ 


? 
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Pada in the sense of Pāramānus (i.e. atoms). The Pānsura also means dusi 
It is so called because it is generated by foot. 


Thus all the substances, even having assumed the visible form continu 
to reside in God. (N. XII.19 


Thus it must be borne in mind that the so-called Panditas, not under 
standing the exact sense of this (Vedic text), gave currency to the false stories 


Similarly, the Tirthas which were accepted and observed by the Arya: 
according to the Vedic ordinances, were quite different from those whict 
consist of places and rivers &c, (described in the books composed by the 
confused people). It should be rightly understood that such Tirthas have not 
been sanctioned inthe Vedas. The Vedic Tirthas are those by which men 
can free themselves from all afflictions and miseries. They provide all sorts 
of pleasures to mankind. They are as follows :— 


Tīrtham-Eva Prayaniya (i.e. Prayaniya is verily a Tīrtha). 


The ablution or the ceremonial bath after completing the vow 
called Atiratra whichis a part of the Prayaniya Sacrifice, is a Tirtha. 
By taking bath in this Tīrtha people become pure. Similarly, the bath 
taken after going through the act of Universal benefit, connected with 
the Yajiias called ‘the Udayaniya’, is also a Tīrtha. They are called Tīrthas 
because they help a man to cross the ocean of calamities. A man, being 
harmless to all beings, should behave with others in the manner 
which is free from prejudice and inimical consideration. Harmlessness 
towards others is a righteous conduct in matters not opposed to the Vedas 
and other Sastras, which are Tīrthas. One has to give pain only where 
it has a sanction behind, i.e., hence the punishment of the offenders and 
the guilty is a Dharma (Duty). But those hypocrites who are enemies of 
the observance of the injunctions laid down in the Vedas and also the 
thieves, etc., are to be killed (or punished) according to their offence. In 
such contexts the name of the Tirtha has been assigned to the Vedas and 
the other Sastras. People cross the ocean of afflictions by studying and 
teaching them and faithfully performing the deeds and duties laid down 
therein which are based on the knowledge (of these Šāstras). By taking an 
adequate bath therein a man is purged of the sins. 


Similarly, in the aphorism of (Panini), ‘Living in the common 
Tirtha’, the word Tirtha stands for the common preceptor of two religious 
students and also for the same Sastra which is read by both alike. 
Again men cross the sea of troubles by rendering proper service to the 
mothers, fathers and the undated guests, and by securing good education 
and knowledge. Men should become pure by taking a bath in these Tirthas, 
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There are three types of Snātakas (i.e. one who has under- | 
gone the ceremony of ablution at the end of his studies), who become 


pure by taking a bath in the Tirthas, e.g., he who regularly prosecutes 
his studies to their finish and (thus) who takesa bath in the Tirtha of 
learning only, even though he might not (be able to) succeed in his 
vow of Brahmacarya, is called Vidyā-Snātaka (i.e. one bathed in the 
Tirtha of knowledge only). The second one is called the Vrata-Snataka 
(i.e. he who having completed the vow of Brahmacarya in accordance with 
the rules becomes a house-holder without completing his learning). 
The third is the Vidyā-Vrata-Snātaka because he rightly pursues the rules 
of celibacy and also achieves knowledge of the Vedas and scriptures &c. 
before assuming the role of a house-holder. Such men, having adequately 
taken ablutions in the superiormost Tirthas become purified in mind, words 
and deeds, practise the law of truth, secure extensive learning and devote 
themselves to the universal benefit. 








“Obeisance to Tirthya’”” means ‘homage to God’, because God 
resides in the Tirthas called the Pranas, the Vedas, and the supreme 
knowledge. 


The learned (Vidvān) who observe the Tirthas mentioned above, 
e g., the study of Vedas, truthful speech &c., and who adhere to the afore- 
said Brahmacarya achieve high power and are called Rudras. They are 
‘Srka Hastas’, i.e. “possess knowledge and philosophy as their hands.” 
They also hold the sword of doubt-cutting precepts (in their hands) and 
preach the truth. 

According to the statement of the Brāhmaņa, “I want to know about 
the Purusa (soul) described in the Upanisads”, (the word Aupanisad) means 
God, i.e. explained in the Upanisads. 


He (God), therefore, is called Tirthya, i.e, one to be realised | 
in the Tīrthas. God isthe highest Tīrtha, because He is, as if it 
were, they very self of all the devices for carrying men across the ocean of 
calamities and also because He at once runs to the rescue of His righteous 
devotees, 
In this way all the Tirthas have been explained. 
Q. (The word Tirtha is from the root Tr ‘to swim’ or ‘to go across’, 
i.e, the tracts of land and water by which men cross). Why then 
tracts of land and water are not accepted as Tirthas ? 


A. The tracts of land and those of waters are not Tirthas 
because they do not help the man to cross over. They are 
powerless in this respect. They cannot be the means of crossing 
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over (because they are the object of crossing over). Men go 

. across the streams of water by means of conveyances, e.g., boats 
&c., or by (swimming with the help of) hands and feet. They 
(waters etc.) are the objects of action (i.e. used in accusative 
case) while the boat and other means are the instruments (i.e. 
used in instrumental case). Men will surely meet the 
disastrous consequences and will be drowned in the waters if 
they do not traverse by feet or resort to swimming (lit.—use 
hands) or embark upon the boats &. Thus in the opinion of 
the Aryas who adhere to (the teaching of) the Vedas, the title 
of the Tīrtha cannot be assigned to Kasi, Prayāga, PuSkara, 
the Ganga, the Yamuna and other rivers and the oceans and 
seas, They have been attributed the name of the Tīrtha and 
have been popularly proclaimed as Ticthas in their books by 
(the selfish) people who were bereft of the Vedic knowledge, 
pamperers of their bodies, the (rigid) sectarians, the opponents 
of the Vedic path, and poss:ssing little knowledge, for their own 
livelihood. 


Q. But the Vedas mention (the names of the rivers), e.g. the Ganga, 
Yamuna, Sarasvatī and others in the verse (RV. VIII.5.6).* Why do 
not you accept them (as Tirtha) ? 


A. Iadmit that they have the name of the rivers. These rivers 
have the name of Ganga and others but they are rivers only, 
The amount of benefit derived from them through the purifying 
qualities of water is accepted by me. They do not have the 
characteristic of destroying sins and carrying us across the 
calamities. The tracts of land and waters cannot claim that 
potency. Such efficacy is found only in the above-mentioned 
Tīrthas. 


Moreover, Ganga, Yamuna &c., are the names of the veins— 
Ida, Pingala, Susumna and Karma &c. Mind can be concentrated on God 
in the state of yogic meditation with (the help of) these (veins). The 
meditation of God wards off all sufferings and leads to final salvation, 
The Jda &c. are essential for concentrating and fixing the mind in 
trance. (Besides it) there is continuity (Anuvrtti) of God from the foregoing 
verses in this stanza. Similarly, in the statement of appendix, “‘Sita-asite 


* “ea R me ag aceafa |” (AV, VIII.5,6) 
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Yatra Sangathe &c.*” (i.e. where the white and the black mingle together), 
some take the words ‘“‘Sita-asite’’ (white and black) in the sense of the 
Ganga and the Yamuna and the word “Sangathe” (i.e. mingle) in the sense 
of Prayāga where both the rivers have their confluence. But it is erroneous 
because men cannot attain ‘Diya’, i.e. Self-effulgent God, or soar into the 
solar region by taking bath in them but return to their homes. Thus the 
word ‘Sita’ (white) means here Iga and ‘Asite’ (black) indicates Pingala. 
These two veins meet in the vein called Susumna. The great Yogins by 
having a dip therein (i.e. Susumņā) achieve the bright region of Moksa and 
God and attain real knowledge. Hence, these veins are meant here and 
not the rivers. The following evidence supports (this interpretation) :— 


**** Sita is the name of colour and its negative is Asita.” (N. IX.26) 


Sita means white and Asifa is its negation (i.e. black). The Yogins 
by bathing at the place where the bright and the opaque objects, e.g. the 
sun and the earth &c., mingle in God’s power, attain real knowledge and 
reach the above-mentioned bright region. 


IMAGE WORSHIP AND NAME-KIRTANA 


Similarly, the injunctions about the image -worship and the muttering 
of names &c. prescribed in the books called the Puranas and the Tantras &c. 
are not credible because all the Vedas and other true scriptures do not 
(accord) sanction to them. On the contrary there is a (positive) prohibition 
about them. For instance :— 


(51) “There is no counterpart of Him, whose glory verily is great. 
‘In the beginning there was (lit. arose) Hiranya Garbha etc”. 
‘Let Him not harm me etc.’ ‘Than whom there is no other 
born etc.’ ”. (YV. XXXIL3) 








* <feerfat ga agrā 1” 
The remaining part of the verse is :— 
“carga feaqgeata 1 à aa arg agafa cite: | 
à ama agaa Waa u” (afefase 33, Satavalekar edition) 


= Rafia ami mAN wv” (N. IX.26) 


(51) “aam sams aea MA agg ua: 1 RETAINS at At 
Rým amra MIMSgĀM: N” (YV. XXXII.3) 
(Contd.) 
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EXPLANATION 


God is all perfect, unborn and formless. The muttering of His name 
is to obey His will, which brings great glory (and enables us) to perform the 
righteous deed and to speak truth. He is the birthplace, i.e. source of all 
luminaries, the sun &c. Before Him all men pray, “May He not harm us”. 


He never assumes a corporeal form because He is not born from any 
cause. He has no Pratimā, ie. representative, image, measure, weight, size or 
counterpart, because He is incomparable, figureless, unmeasurable, formless 
and all-pervading. 


The following evidence also refutes the idol-worship :— 


(52) “He has environed. The bright, the bodiless, the woundless, 
The sinewless, the pure, unpierced by evil ; 


Wise (Kavi), intelligent, encompassing (Pari-bhn), Self-existent 


(Svaymbhū), 
Appropriately He distributed objects (Arthan), through the 
eternal years.” (YV. XXXX.8) 











(Contd. from Page 384) 


(a) Pratima : stasitaā gar at 1 Prati- V Mañ (to measure) 
Kvip (P. NI.2.178), i.e, likeness, image, some- 
thing to measure with. 

(b) Iti : Thus, as mentioned in the part of the hymn 
commencing with (YV. XXV.10-13), 


Three passages are referred to here which have occurred, res- 
pectively in YV. XXV.10-13 ; XIII,103; VIII.36-37 ; all celebrating the 
greatness of Prajāpati or Purusa. 


(52) “a ùmsgangaaandenfa Ogaa 1 
4 ail Pi 4 z 
sfide dfa: saeg: aturregātsafa aaaea: eater: 1 
(YV. XXXX.8) 
(a) The Bright etc. : Brahma, the Highest Essence, the 
Supreme Being. Sankara explains differently : He (the 
Ātman) encompassed or pervaded all, being bright etc. 


Thus he puts these neuter gender adjectives in apposition 
to the masculine pronoun ‘Sah’. 9 


Mahīdhara also gives this alternative explanation, 


Griffith translates it as “He hath attained unto the Bright,. 
Bodiless, etc,” 
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EXPLANATION 


God is all-pervading, the witness of all (Manisi : Sarvasaksi), 
presides over all (Paribhū) and has no begianing. He has, from all 
eternity, been teaching uncreated human souls, the true knowledge of things 
through the Vedas (His eternal knowledge) as He is Indwellmg Ruler of 
all. He is Omnipresent, the most powerful, free from corporeal form and 
assuming birth. He, being undivisible, cannot be pierced into pieces. 
He is sinewless and veinless. Being faultless He is not to be pierced by 
evil. He alone is to be worshipped by all. (YV. XXXX.8) 


This verse also depicts God as bodiless and free from birth and 
death, This stanza, therefore, has no application or reference to idol- 
worship. 


O. Does the word Pratima (Image) occur in the Veda or not ? 
A. It does occur. 
Q. What sense is there then in condemning (idol-worship) ? 


A. The word Pratima does not mean there an idol or image. It means 
only a measure. Following are the pieces of evidence in support 
of this assertion :— 


(53) “Thou, whom with reverence we approach, O Night, as model 
of the year, vouchsafe us children long to live, bless us with 
increase of wealth.” (AV, III.10.3) 


(54) “The measure is of Muhūrtas. Ten thousand and eight 
hundred (Muhūrtas) make a year.” (S5. X. 3.2.20) 


(53) “gamme sfant gi cal creqaiend 1 
a a mysa sort Tretia iga IV” (AV. III.10.3) 
(a) Sarhvatsarasya Pratimān : Model of the year; measure of 
the year. (Dayānanda) 


The whole hymn (AV, III.10) is a prayer for a happy New Year. 
An early day of the New Year is regarded as indicative of the fortune of 
the whole twelve moths, 


(54) “agatat sama at an a agawa a amie waft ga 
fe date geet: u” (SB. X.3.2,20) 
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(55) “He, who is not to be revealed by speech and by whom the 
speech has been created, is God and not this whom the 
(people) here adore.” (KU. 1.1) 


EXPLANATION 


These (i.e. this and the subsequent four stanzas) five verses prohibit 
Image-worship. The learned hold (the night) as the measure (Pratima) of 
the year. May we also accept (the night) as such. There are 360 nights 
in a year, As the year is calculated by these nights so these nights are 
called Measure, i.e. Pratimā. Let all men so strive that the nights may save 
our children long to live and bless us with strong health and wealth. 

(AP. III.10.3) 


The ten thousand and eight hundred (10,800) Muhūrtas (i.e. each 
Muhūrta has two Ghatikas, i.e. 48 minutes) which make a year are also 
indicated by the word Pratima. (SB. X.3.2.20 


O men ! understand that Brahman is not the subject of (4-Sanskyta) 
unrefined speech. But He knows the speech. This visible world is not 
Brahman. Thou shouldst adore Him alone as God whom the learned 
glorify and no other. Thou shouldst worship Him alone who is endowed 
with such qualities as given below. He is formless, omnipresent, unborn, 
the controller of all, all-existence, all-consciousness and all-bliss. (KU, 1.1) 


Q. But how will you explain the following phrases occurring in the 
Manusmrti :— 


(56) “The breakers of Pratimas, i.e. idols.” “One should go to 
the places of Devatas.” “And worship of the Devatas.” 
“The reviling of the Devatas.” “The abodes of the Devatas.’’ 
“The prohibition against the crossing of the shadows of the 
Devatas.”” “One should go round the Devatās clockwise 
(or keeping them to one’s right.” “In the proximity of the 
Devas and the Brāhmaņas,”” and “The destroyer of the abodes 
of the Devatās.” 


(55) “ag ararnegied ta arrezerā 1 
ata ag cd fafa Ad afaa u” (KU. 1.1) 
(56) “ ‘strat a kam: | daaraf 1 ameda day Saat 
a BAA | amaaa a?) aarti geia: 1 ‘safer 
Raq aaea? | Gaara’ 0” 
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A. Here the word Pratima denotes “the weight or measure”, e.g. a 
ratti, a māšās, a seer &c. It is supported by the following evidence 


from Manu :— 
(57) “The word Pratimana is (used inthe sense of) weight. All 
weights should be precisely measured.” (MS. VIII.403) 


In accordance with this maxim of Manu the words Pratima and 
Pratimana are synonyms, It should clearly be kept in mind. Hence a 
punishment is prescribed for a person who does not keep standard weights, 
i.e. either lighter or heavier, than the standard ones. The learned are 
Devas. Their places of studies and teaching and also their abodes are 
called Daivatas (i.e. belonging to Devas). The words Deva and the Devata 
are synonyms. Their dwelling places are called Daivatas and homes 
(temples) of Devatās. The learned alone deserve reverence. None should 
deprecate them, cross their shadow or destroy their dwelling places. All 
should desire their proximity and take precepts (or justice) from them. All 
should (honour) the Devas by keeping them to their right and should them- 
selves sit to their left. 


Similarly, in other places where the words, Pratima, Deva, Devatā- 
Ayatana &c., occur they should be taken in the sense given above. For 
economy of space all the senses of these words cannot be enumerated here. 
It will suffice to indicate that image-worship, the wearing of the Kanthi and 
the painting on the forehead (Tilaka) etc. are also prohibited. 


PLANET WORSHIP 


Similarly, men of immature wisdom (lit. childish intelligence) apply 
the verse. “A Krsnena Rajasa” etc. (YV. XXX. 43) &c., which has already 
been explained in the Chapter on ‘Attraction and Gravitation’ and also 
a verse “Imam Devah Aspatnam’”’ etc. (YV. IX.40) which has been explained 
under the caption of ‘King’s Duties’ for alleviating the suffering created by 
the planets, the sun &c. This is their mistake because the meanings of these 
verses have nothing to do with them and these verses are not applicable 
there. (The other verses are given below) : 

(58) “Agni is head and height of Dyaus (i.e. the bright region). He 


is the lord of the earth, He quickens the seed of the waters.” 
(YY. HI.12) 


— — 


(57) "gar saai ad a core gafan n” (MS. VIII,403) 


(58) “afmiat Ra: aga Git: gfremss TA | 
antaU fa rafa u” (YY. 111.12) (Contd.) 





(59) “Wake up O Agni, thou, and keep him watchful. May Desire 
and fruition (and) he conjoin together. All the Devas and 
the sacrificer be seated in this and in the higher regions.” 

(ŒV. XV.54) 


EXPLANATION 


Agni, i.e. God of terrestrial fire, is the guardian of both, the luminous 
and the opaque globes, and on account of being all-pervading is the 
protector of all things in all directions According to the aphorism (of 
Panini) that :— 

(60) "The interchange (of letters etc.) is frequent (in the Vedas).”” 

(P. NI.1.85) 

The letter ‘bha’ is changed into ‘ta’ (in the word Kakut). The 
Lord of the universe and the terrestrial fire invigorate the waters 
and the vital airs (Pranas). In this manner, the fire in the form of 
electricity (and lightning) and the sun protect and agitate the above- 
mentioned objects. (YV. T1112) 


(Contd. from Page 388) 
This verse is also found in RV, VIII.44.16. 
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(a) Apam Retansi : Waters’ seeds; as lightning, Agni impre- 
gantes the waters of the air. Sāyaņa 
explains it as ‘‘the moveable & immove- 
able production of the creative waters”. 


(b) Agni: Self-effulgent God or the terrestrial fire. 
(c) Pati: Lord or the protector. 
(d) Kakut : Hump, height, peak. Dayānanda makes 


it as Kakubh (directions) by changing ‘T’ 
into ‘Bh’. (This word occurs in YV. III. 
12 quoted above). 
(59) “se deans SMS camera aVgēarau T I 
afaa negarka fara dar anasa taa 1 (YV. XV.54) 
(a) Ud-Budhyasva : Wake up, be kindled, O Agni or be 
enlightened in our hearts, O God (Agni). 
(b) Sadhasthe : In this region or in this world or in 
this body (birth) —(Dayananda), 


(c) Adhi Uttarasmin : In the next birth (Dayānanda) or in 
the higher region. 


(60) “aad agra 1” (P. IIL.1,85) 
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O Agni! i.e. Supreme Lord! be bright in our hearts. Keep all 
living beings away from the darkness of ignorance and drowsiness. Awaken 
them in the glare of the sun of knowledge. O God! may this soul 
embodied as man procure the means and methods essential for the comp- 
letion of virtues (Dharma), wealth, enjoyments and salvation. Kindly 
bestow upon him the desired bliss. May, through his industry and your 
help, the wish and fruition be united. May all the Devas and the sacrificers 
who serve them continue to exist, through Thy favour in the present as 
well as in the next world (i.e. birth) so that all sciences and knowledge may 
shine among us for ever. Here (in the verb Sīdata) there is an interchange 
of Person according to Panini’s aphorism :— 


(61) “There is a common interchange of words.” (P. III.1.85) 


(62) “Grant us, O Brhaspati, born of truth, that wonderful trea- 
sure, which exceeds the merit of the foeman, which shines 
amongst men, which is endowed with lustre and which invigo- 
rates (its possessor) with might.” (YF. XXVI.3) 


(63) “Prajapati (i.e. the president of a country) by Brahma drank the 
essence from the foaming (Pari-Srutah) food, the princely 
power (Ksatra), milk, Soma-juice. By Law (Rta) came truth 


(61) “srad agaa 7” (P. IIL.1.85) 
(62) “ggerasnfa aadisaaia gaia davstig | 
aq Aasaa aang afdvi dfg fara 1” (YV. XXVI3) 
Also in RV, II.23.15. 
(a) Rta Prajāta : Born of truth; son of Law (Griffith), i.e. 
He who has his being in accordance with 
Rta, i.e. Right Truth, or eternal Law and 


order. Known through Rta, i.e. the Vedas, 
i.e. God (Dayānanda). 


There are different interpretations of this verse. Sāyana would 
prefer the sense which is given to the phrase ‘Dravinam Citram’, lit. ‘various 
or wonderful wealth, in the Brahmana, which considers it to mean 
Brahma Varcas’, the Brahmanical virtue or energy. 

(63) “wala taa ca aam aaa aa ga: ati coat: 1 ead 
grafafad mat a: gadahi asad wy” 

(YV: XIX.75) 

(Contd.) 








= 
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and Indra-power (mind), the pure bright (Sukra) drinking off 
(Vipanam) of juice.” 


The power of Indra is this sweet immortal milk.” (YV. XIX.75) 


EXPLANATION 


O Lord and Protector of the Vedas! (Brhaspati), O Essence of the 
Vedas ! O Lord of the universe! bestow upon us, through Thy favour, the 
riches which provide means of performing many sacrifices (Yajñas), endowed 
with lustre of true dealings and is worth donating and is invigorating. It 
is wondrous and by possessiag this wealth and knowledge, the princes, the 
merchants shine among the meritorious performers of sacrifices or in the 
various worlds. 


This stanza depicts a prayer, which one should address to God. 
(XV. XVI.3) 


When or where, the President of the Assembly (Regal Officer), or a 
Kgatriya whose mind is a home of knowledge on account of God’s favour, 
the glorious and the Omnipresent Ruler, drinks with the scholars of the 
Vedic lore, the nectar-like juice of the herbs, e.g. Soma &c., the giver o! 
qualities, e.g. intellect, happiness, bravery, prowess, firmness, vigour and higt 
emprise, he secures worldly pleasures and joys of the next birth and become: 
able to discharge precisely his official duties by means of the skill in the 
Vedas. His mind grows tranquil and is filled with pure knowledge of the 
Vedas and he becomes able to perform his official duties appropriately anc 
the righteous discharge of duties provides him immediate happiness. He 
then desires pure food, is filled with the knowledge of the essence of al 














(Contd. from page 390) 


(a) Brahmaņa ; Through Brahman, ie. the Vedas. Gāyatr 
(Mabidhara); knower of the Vedas, 


This verse describes the kings duties towards his subject 
(Dayānanda). Mahīdhara states that Adhvaryu reverently approache; 
the libation-cups of milk and Sura and recites eight verses, illustrativi 
of separation, selection and rejection, with special reference to the Soma 
drink by Namuci, which though it had mixed with his blood was recovere: 
in a pure state. 


This interpretation of Mahīdhara is wrong. There is no interna 
or any authentic evidence to support this forged explanation, For it 
logical interpretation one has to give credit to Rsi Daygnanda, 
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things, is endowed with sweet, true and just conduct and acquires the means 
of attalning salvation. God ordains that a king, holding the reins of 
administration, should govern the people in the manner given above and he 
should eat the nectar-like juice with his food. A king should so act that the 
maximum happiness be ensured to the people. (YV. XIX.75) 


(64) "May the 'Daivi-Āpah' (celestial water or the All-illuminating 
God), our helpers, be sweet for usto drink; and flow with 
health and vigour to us.” (YV. XXXVL.12) 

(65) “By what means (of worship) may He, who is ever augmenting, 
who is wonderful and who is our friend, be gracious to us ; by 
what most effective deeds.” (YV. XXVII.39) 

(66) “O Mortals! (Men!) you are born (lit. were born) (daily) 
making light (Ketu) where there is no light and form where 
there is no form, with the Dawns.” (YV. XXIX.37) 


(64) ‘eat Seg faedasaral wars daa 1 
wide firey a: 0” (XV. XIX.75) 
(a) Devīk : From the root Div (to shine and sport). (Waters) 
belonging to bright regions. 


(b) Apah: Waters. From the root Ap (to pervade), It 
means God as well, who pervades this universe, 
(Dayananda). 


(65) “wat afraasar 1 ga gat gaga: qat 1 
wat afaa gar u” (YV. XXVII.39) 


This seems to be a popular stanza; it occurs in RV, IV.31.1; 
twice in SV. 1.169; 232; once in YV. XXVIII.39 and once in AV. XX, 
124.1. 





(a) Kaya : By what method of worship (Dayānanda) ? By 
what means ? 


(b) Sacisthaya : In the form of righteous deed (‘‘Sat-Karma’’), 


(Dayananda) 
Most effective rite (Sayana), 
Mighty company (Griffith). 
(66) "ēd Hae Fal naisina 1 
gafara: tt” (XV, XXIX, 37) 
Also occurs in RV, 1.6,3, (Contd,) 
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EXPLANATION 


The word Āpas is derived from the root ‘Ap’ ‘to pervade’. It is always 
used in plural number and feminine gender.* The word Devi is formed 
from the root Diy ‘to sport’ &c., May the All-pervading, All-illuminating 
Lord, who is bestower of happiness upon all, grant us joy and well being 
so that we may be able to obtain the desired delight and fullest happiness 
to our hearts’ content. May that Omnipresent and All-glorious Lord be 
gracious to us and may He shower upon us happiness from all sides. 

(YV. XXXVI.12) 


The following evidence from the Vedas indicates that ‘Apah’ means 
God :— 


(67) “Who out of many, tell me, is that Skambha, in whom men 
recognise Apah, Brahma, and in whom they know the worlds 
and their enclosures, and also in whom are existence and 
non-existence.” (AV. X.7.10) 








(Contd. from Page 392) 


Dayānanda has guoted this and other verses, which are 
nine in number and which are used by the Paurāņikas in the worship 
of nine planets which according to them exercise influence on human beings 
and bring good luck or miseries to them. Dayananda has successfully 
proved here that these verses contain no reference—direct or indirect— 
to any planet. For instance ‘Sani’ (Saturn) is addressed by the verse 
YV. XXXVI. 12 where no name of Sani appears. It is quite clear from the 
meanings given above. 


The last verse is addressed to the Sun, with whom Agni 
is identified here (in YV.). In the Rgveda, the Devatā of this verse 
is Indra, Indra is here identified with the Sun, whose morning rays 
may be said to renovate (reanimate) those who have been dead in 
sleep through the night. There is some difficulty in the construction; 
for ‘‘Martyah” (i.e. Mortals) is plural with “Ajayathah’’ in the second 
person, singular of the first preterite. Sāyaņa is of opinion that the want 
of concord is a Vaidika licence, and that the plural substantive *Martyāli” 
has been put for the singular ‘Marya’. 


* Please see aitzactgat (V. 7). 
(67) “aa Grates sericea ae sat Fz: | 
aasa aa aeara: eared d Afg wan: Raga a” (AV. X.7.10) 
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EXPLANATION 


The learned understand (Viduh) that Apah is the name of Brahman, 
in whom they know that all the regions and treasures (Loka and Košas), 
the non-existence and existence, i.e. the perishable effect (the worlds) 
and the imperishable the (original) cause, find abode. O Learned man ! 
we request you to let us know, who that mainstay of the universe among 
all the objects is, You should know that as the Lord of the universe, 
who is the indweller ruler of all, sustains the (all) Souls &c, and resides 
within all 


May the Supreme Lord endowed with wondrous might and bliss 
(Citrah), the augmentor of happiness (Sada-yrdha), be our friend and be 
manifest to us through the righteous (Sacisthaya) worship and through 
an assembly (Sabha) whose members are (known) for their good deeds in 
the highest degree and by righteous merits and are adorned with finest 
qualities. May the Lord of the universe graciously bring always to us 
succour and protect us. May we also worship Him with genuine love 
and devotion. (YV. XXVI.29) 


O Mortals ! O Men! God has provided you with knowledge (Ketu) 
and happiness yielding riches (Pe$as) to the extent of the world-empire for 
destroying ignorance (A-Ketu) and poverty (A-Pesas), through the means 
of your association with the wise people who yearn (Usad) for the Supreme 
Lord and who obey His will. (XV. XXIX.37) 


ELIGIBILITY AND NON -ELIGIBILITY 


Q. Are all men (without any distinction of caste and creed) authorised 
to study the Vedas and other scriptures or are they not 2 


A. All men are authorised (to study the Vedas), because the Vedas 
being the word of God, are for the benefit of the whole humanity 
and because they reveal the true knowledge. We understand that 
whatever has been created by God is for the use of all. The 
following evidence supports this contention :— 


(1) “I, to all the people, may address this salutary speech—tc 
Brahmanas and princes, Sudra and Vaisya, to one of our owr 
kin and to the stranger. May I bear to Devas and guerdon: 


giver. May this my hope be fulfilled. Be that my portion.”” 
(YV. XXVI.2 


EXPLANATION 


The purpose of this stanza is as follows :— 


Here God ordains that all men should study and teach the Veda 


to all. 

As I have proclaimed this salutary word, i.e. the Vedas, the R 
&c.,—for the benefit of all men and creatures, so all the learned me 
should teach these four Vedas to all men. If someone here were to s 
that the word *Dvija” (i.e. twice-born—i.e. Brahmana) has continuity ! 
the word “Jana” and thus the twice-born alone are authorised to stu 
and teach the Vedas, it would not be tenable, because it runs counter 
the meaning of the second half (of the verse). Having anticipated t 
question, “Who are authorised to study or to listen to the Vedas ?” it 
said that these four Vedas should be taught and recited by all (to 
including) a Brahmana, a Prince, a Merchant, a Šūdra, an Ati-Sudra, i 
Antyaja and to one’s own kin and dependents, e.g. Son and servant. As 
(God), without any favour or prejudice, administer good to all and tl 











(1) “aai arā sania ta: 1 AEK gal aata 
ma akma a AA gaai amà aake anai a T 
adena mÀ tag 0” (YV. XXVI 
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am dear to all the learned and generous persons who give away their 
entire belongings in charity ; so all of you O Wise men! keeping in view 
the universal benefit and kind deeds to all, should proclaim the Vedic words 
to all. You should behave in the manner so that this my desire may be 
accomplished. By pursuing this path, your desire for the happiness you may 
have in your heart will be fulfilled. As I possess all desired bliss, so will 
you have all happiness—the object of your desires—. I give this blessing ; 
Test assured. As I have revealed the Vedic knowledge for the benefit of 
all, so you all should also benefit by this. Let then not be any distinction 
there. My activity is free from prejudice and partiality and pertains to 
the doing of that which is pleasant to all. I can consequently be pleased 
if you act in accordance with that spirit alone. 


This alone is the right explanation of this stanza because in the next 
verse “Grant us O Brhaspati etc.” (YV. XXVI.3) only the meaning of God 
is taken.* (YV. XXVI.2) 





Moreover, the Varnas (e.g. Brahmana &c.) and the four stages of 
human life (Varnas) are determined by their (respective) characteristics, 
actions and (general) conduct (and not by birth). Here Manu says :— 


(1) “A Šūdra becomes a Brahmana and a Brahmana, a Sudra. 
Similarly, a son of a Ksatriya and that ofa Vaisya should be 
considered.” (MS. X.65) 


EXPLANATION 


A Šūdra attains the status of a Brāhmaņa and enjoys the privileges 
of a Brāhmaņa, if he possesses the qualities of the latter, e.g., full knowledge 
and learning and a chaste conduct &c. In the same way a Brāhmaņa goes 
down to the status of a Sudra, if he has demerits of the latter, e.g. impure 
conduct, unrighteous practice, dullness of intellect, stupidity, dependence, 
the service of others, &c. The same (rule) is applicable to a person born 
of a Ksatriya or of a Vaigya. The idea is that a person attains that Varna 
whose characteristics one possesses. (MS. X.65) 





* qaeqasmfa azai (YV. XXVI.3). This verse has already been 
translated and explained under the topic of *"Authoritativeness or otherwise 
of Books”, on page 390. | 





(0) “aA argmrarāfā aama azar | 
afana aaa drarada a”? (MS. X.65) 


Miete airu, cu. 


ELIGIBILITY AND NON-ELIGIBILITY 397 


The similar things have been stated in the aphorisms of Apastamba :— 


(2) “By practising the righteous deeds a man of low Varna 
attains the status of the higher and the higher Varna, when 
(his) Jati is changed. A man of a higher Varna goes down to 
a lower and a lower Varna withthe change of Varna by 
practising unrighteous deeds.” (APB. I1.5.10,11) 


EXPLANATION 


By the truthful and righteous conduct, a Sudra fully acquires (the 
status of) a Vaigya, a Ksatriya and a Brahmana (by degrees), i.e. he assumes 
all rights thereof. The phrase ‘on change of caste’ denotes that he is 
entitled to all functions, rights and modes of life of those (higher) Varnas. 
Similarly, a man (or woman) belonging to the highest order of the caste, i.e. 
Brahmana, by acting contrary to Dharma falls to the status of the lower 
caste, ie. the Ksatriya, Vaiśya and Sidra. The phrase ‘on change of caste’ 
is here also to be interpreted as above. This means that the righteous 
conduct is the only determining factor to achieve the higher order of the 
caste. Similarly, the unrighteous conduct brings a man to the lower status. 


Wherever, such expressions as ‘a Sidra should not be taught and is 
not permitted to hear (the Vedas) read out to him’ are found, they mean 
that as a Sidra is bereft of intelligence and is incapable of learning, 
remembering and thinking upon what he has read, it is useless and of no 
avail to teach him and cause him to learn (the Vedas or any other book). 

(APB. II.5.10,11) 


(2) “adada wae act: ga gad aana iaat 1 
qadadi gat avi: Mar mūri aiaa ARa N” 
(APB, 11,5.10,11) 
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In the very beginning of the study (a student) should be given a lesson 
on how to pronounce the letters in accordance with the science of Orthoepy 
(Siksa) so that he may have a (correct) knowledge of (various) places and 
efforts of articulation together with their accents. In this way he will know 
precisely the method of pronouncing vowels and consonants. For instance, 
the letter ‘P’ must be pronounced with both the lips conjoined. The lips 
are its place of articulation and the (mutual) contact (of the lips) is the 
Prayatna (effort). The great thinker Patafijali, the author of the Maha- 
bhasya says :— 


(i) “A mispronounced or wrongly used word, being defective 
either in accent or in letter does not express the desired sense. 
This thunder-bolt of (defective) speech destroys the Sacrificer 
as the compound ‘Indra-Satru’ killed (Vrtra) because of wrong 
accent.” (MB. 1.1.1) 


EXPLANATION 


The letters are not distinctly audible and the words disappear to be 
elegant unless they are pronounced with due regird to Sthāna (i.e. the place 
of articulation) and Prayatna (i.e. the articulative efforts). As a singer were 
to sing without adhering to the due regard to the tone such as Sadja, &c., he 
would be to blame. Similarly it is essential in the Vedic recitation, the accent 
and the letters should be pronounced with due regard to the Sthanas (i.e. 
places of articulation) and Prayatnas (ie. articulative efforts) ; otherwise the 
mispronounced words may bring afflictions and disaster. If a man were 
to pronounce a word violating (the law of articulation), it would be his own 
fault and he is to be condemned. “Thou hast used the words wrongly.” 
This improper use of words does not convey the desired meanings, i.e. Sakala 
as Sakala and Sakrt as Šakyt. Here the word *Sakala means ‘whole’ and 
Sakala means ‘a part’. sakrt denotes the sense of ‘once’ and Sakrt that of 


(1) “qe: wea: cael ai at hensat a RAAR | 
g arash aaa (gala adana: asna V” (MB, 1.1.1) 
* CF: “aaf agente amass ga satay | 
qama: FARA ATIKA THe THe aH THA IV” 
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‘ordure’. If one were to pronounce ‘S’ as :$* and ‘$’ as S”, it would not 
convey the real meaning. This wrong speech becomes a thunderbolt, as if 
it were, to would destroy the real meaning. This injures the speaker as well 
as the Sacrificer or his master, i.e. deprives him of the meaning he desired 
to express. For instance, the compound ‘Indra-Satru’ denotes the reverse 
meaning if pronounced with wrong accent. Indra means solar region and 
Meghas (i.e. clouds) are its enemies, as if it were. If it be taken as a 
Tatpurusa compound, the accent would be on the final syllable and if it be 
taken as a Bahuvrīhi compound, the accent would be on the first syllable of 
the compound. It isa shpere of the poetic figure by name Tulyayogita 
according to which ‘the clouds’ and ‘the sun” have been described. Thus 
(by a change of accent) it denotes two contrary meanings. In a Tatpurusa 
compound, the last member is predominant while ina Bahuvrīhi compound 
the chief thing is the external substance. Hence, he who wants to express 
the meaning of the Sun, should pronounce it with the accent on the last 
syllable and take it as a Tatpurusa. But he who desires it to express the 
clouds, should pronounce it with the accent on the first syllable and take it 
a Bahuvrīhi. The man, who does it otherwise, is only to be censured. 
Consequently, the accents and the letters are to be pronounced rightly and 
precisely. (MB. 1.1.1) 


The instruction should also be imparted regarding the mode of speech, 
hearing, sitting, walking, rising, eating, reading, thinking and interpreting, 
&c. The supreme benefit is derived if a thing is read with a knowledge of 
its sense. But in comparison to a man who does not study or read at all ; 
even he is to be preferred who recites without understanding its import. He 
who reads and understands the relative position of words and their imports 
is certainly superior (to a mere reader). And he, who having studied the 
Vedas and understood their imports, acquires meritorious qualities and con- 
duct and thereby does good to all, is the best of all. The following are the 
pieces of evidence :— 


(2) “All the Devas take their repose upon the Most high, the 
Imperishable (Aksara) text of the Veda ; but what will he, who 
knows not This, do with the Vedas? But they, who do know 
That, are perfect.” (RV. 1.164.39) 


(2) “seat aad aah diaa aiaa gat af faa frag: | 
aaa ša fagan afea a saa ager IÀ aaraa 1” 
(RV. 1,164.39) (Contd,) 
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(Contd. from Page 399) 


This verse looks to be very simple but some controversies have 
enveloped it. Griffith translates it :— 





“Upon what syllable of holy praise-song, as it were, 
their highest heaven, the gods repose them,— 
Who knows not this what will he do with praise-song ! 
But they who know it will sit here assembled.” 
According to him the syllable is the Praņava, the mystical 
sacred syllable ‘Om’. The translator means to say that all the praise 
songs (Rcas) refer to and eulogise ‘Om’. But the sense of query, found 


in interrogative interpretation, is without foundation. There is no word 
in the text denoting interrogation. 


By the word ‘Rcas’ heie, according to the Scholiast, is to be 
understood as all the Vedas; different meanings are, however, ascribed to 
both; this word, and the word Aksaram by other commentators. Yāska 
writes various meanings of this word (N. XII.10) :— 

(a) maamaa | AA af magii: | 

(b) gaa at gaaat ga aat aut fagi safi a ATRITA | 

(c) mia gfa ga: meg: | 

In the sense of tbe sun, the word Deya means ‘solar rays’. 


Cf, : TARSA at Tea | 


Yāska (N. XIII.10) has given these three interpretations of the 
word 'Aksara' here according to Etymologists. But inthe ‘Adhyatma’ 
sense he says :— 

STŪRA wyd aada segu: aatia 1 au ag 

afafa ari ae wate | gfrrumaa dar geqet |!” (N. XIII.12) 

The etymological explanation of this word is :— 

‘sata acta, a aaa at aad wate. arsts gfa atu” 

(N. XIII.12) 


But our author says that the word Rcas, i.e, all the four Vedas, 
rest in the Supreme Soul, the imperishable one. I am, therefore, inclined 
to translate this verse as follows :— 


“All Vedic statements (Rcas) have their denotation in the 
most high (Parame), Imperishable (Aksara), Omnipresent God (Vyoman), 
(Contd,) 
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(3) “He, who having read the Vedas does not know their meaning, 
is only a carrier of burden and is a (dead) post. He, who 
knows the import, enjoys all bliss and attains salvation 
(Nākam) with all sins purged off.” (N. 1.18) 


(4) “The recitation without understanding is only a (parrot) 
reading. A dry fuel, placed at the fireless place, does not get 
flames.” (N. I.18) 


(5) “One (man) indeed seeing Speech has not seen her ; another 
(man) hearing her has never heard her ; but to another she 
delivers her person as a loving wife, well-attired presents her- 
self to her husband.” (RV. X.71.4) 

(6) “They call a man laggard, dull in friendship: they never urge 
him on to deeds of valour. He wanders on in profitless 
illusion : the Speech he heard yields neither fruit nor blossom.” 

(RV. X.71,5) 














(Contd. from Page 400) 


in whom (Yasmin) all beneficent beings (Visve Devas) have their refuge 
(Adhi Niseduh), what profit (Kim) can that man derive (Karisyati) 
from the Vedas (Rea) who (Yah) does not realise (Na-Veda), the 
Supreme Being (Tar); (but blindly studies the sacred text )? (But on the 
other hand) all those beneficent beings (Te Ime) fully resort (Samasate) 
only (Zt) to them who (Ye) realise (Viduk) that Supreme Being (Tat) (in 
their Vedic studies), 


(3) “warped man: franja ag a fanfa asia 1 

TSAR a gg ERS araga Teta mafrgaamrat u” (N. 1.18) 
(4) ‘aq adanan tig weet 1 

afaa genet a assaia sighed u” (N. 1.18) 
(5) ga ra: aa dast aiga ea: qoaa AAT 1 

Sat a ard fede oda Tt sacīt gaat: 1” (RY, X.71.4) 
(6) “ga ci get faianga: dā rai ata 1 

aie sett amda att gaat demagan” (RY, X,71.5) 


Sāyaņa interprets this verse as follows :— 


“They call one man steadfast in the friendship (of speech), 
they do not exclude him from (the assembly of) the powerful (in know- 


(Contd.) 
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EXPLANATION 


The (above-mentioned) verses censure reading without understanding 
the sense. 


In the Brahman, who is imperishable (Aksara), the highest (Parame) 
and omnipresent like Akasa, are established the four Vedas. Here the 
word Rk denotes allthe four Vedas, the Rg &c., in whom are placed 
all the Devas, i.e. the learned, the organs of action and cognition, all the 
globes, the sun &c. Brahman, i.e. God, is the only repose and shelter of 
all the (created) beings. What will he, who doesnot understand Him, 
and does not follow His will and obey His ordinance pertaining to universal 
benefit, do with the Rcas, i.e. the Vedas which he has read? He will never 
enjoy the (sweet) fruit of the knowledge derived from the imports of the 
Vedas. But they who know that Brahman, secure the fruit called Dharma 
(i.e. righteousness), Artha (i.e. riches), Kama (i.e. desires) and Moksa (i.e. 
salvation). Hence, itis essential that the Vedas should be intelligently 
studied. (RV. 1.164.39) 


The man, who has simply read the Vedas and having read them does 
not understand their sense, and the man, who having understood (the sense 
of) the Vedas does not act in accordance with the teaching of the Vedas, 
is like the wooden post and is only the bearer of the burden, i.e. he is to be 
regarded as a lifeless dead log. As a man or an animal carrying the burden 
does relish it, i.e. clarified butter, sugar, musk, saffron &c., which being 
borne by him, are enjoyed by some other fortunate person ; so a man who 
recites (a book) without knowing its import is like a (porter) who simply 
bears the burden. The man who reads intelligently knows the relation 
between the Vedic words and their meaning and acts righteously in accor- 
dance with the Vedic teaching becomes purged of all sins by virtue of 
knowledge and attains complete bliss even before death and leaving the 


ledge) ; another wanders with profitless illusion, hearing Speech, which is 
without fruit and without flowers.” 


Ch ; ram ge ariaa atte ga grad anit gia 1 
asada atat AI dd tiku: gai araamg: V” (UR) 
The fruit and flowers of the Speech, according to Yāska, are ;— 


“og ara: 1 maA gerne: fama aru” 
™_ 7 (N. 1.20) 


The negative compound may indicate ‘Isad-Artha’ ia An-udarā 
Kanyās 
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human body secures the station in Brahman called Mokķa, i.e, Salvation 
which is absolutely free from all pains. (N. 1.18) 


A man, who reads the Vedas without knowing their import and 
simply reads them, gets no illumination. Even a dry fuel, placed at a fire- 
less place does not catch fire and produces no heat and light, so the mere 
reading without understanding it does not produce the light of knowledge. 

(N. 1.18) 


One man sees the Speech, i.e. he reads words yet he does not see it; i.e. 
he does not understand its Meaning. The particle ʻU’ denotes speculation 
here. Yet another man pronounces the words yet he does not hear them, 
i.e. does not understand their sense. As the words, uttered and heard by 
these men, remain unknown to them, so reading without comprehending 
the sense of words is of no avail. In this manner, this hemistich narrates 
the characteristics of the ignorant. But to a man, who studies the Vedas 
with the (full) knowledge of their Meaning, Speech, i.e. knowledge, reveals 
her secret Self, i.e. forms in various ways, as a loving wife attired in beauti- 
ful garments displays her Person to her husband. In this way, to a man who 
teads the Vedas with an intelligent grasp of words, the knowledge reveals 
her person, i.e. her real form, (RV. X.71.4) 


The man, who is master of learning, who is expert in the art of 
creating friendly feelings amongst all (human) beings with his conduct 
(Sakhye) ; who through his righteous conduct has obtained salvation and 
communion with God and who (strives to) bestow the supreme bliss upon 
all, is called the friend of all. None dares to injure or harm such a learned 
man in any walk of life or transaction because he does good to all. No 
criticism or adverse interrogations or (unfriendly) behaviour from his rivals 
and foes can harm (or dishearten) a man who studies the Vedas with full 
cognition of their meaning, because he is endowed with true knowledge and 
good characteristics and because he possesses a desire-yielding (Kama-dhuk) 
speech containing true knowledge. Thus, the first hemistich of the verse eulo- 
gises the learned and the second hemistich describes the characteristics 
of the ignorant, An ignorant man, who uses (lit. hears) words which are 
devoid of (flowers and fruits in the form of) devotional actions, knowledge 
of the science of conduct, righteousness and knowledge of God, roams about 
in this world, accompanied with his deceptively illusive, meaningless, una 
instructive and dubious speech. Such a man never accomplishes during the 
whole span of his life any good, either to his own self or to others. Hence, 
that study alone is the best, which precedes the cognition of its meaning. 

(RV. X,71,5) 





404 RGVEDADI-BHASYA-BHUMIKA 


For the fuller understanding of the Vedic interpretation one should 
read the grammatical treatises, the Astādhyāyī and the Mahābhāsysa ; 
then the Vedangas (i.e. the auxiliary sciences of the Vedas), the Nigh- 
antu (i.e. the Vedic lexicography), the Nirukta (i.e. Etymology), the prosody 
and the Jyotisa (i.e. astronomy) ; then the six sub-auxiliary sciences called 
the six Sastras, vizą Mimamsa, Vaišesika, Nyaya, Yoga, Samkhya and 
Vedanta and finally having studied the Brahmanas, the Aitareya, the Sata- 
patha, the Sama and the Gopatha, one should undertake the study of the 
Vedas ; or else a layman should learn the meaning of the Vedas through 
the interpretations done by the scholars who have read all these above- 
mentioned works. 


It has been stated that "none can know the Supreme Being unless 
one knows the Vedas.” According to this dictum, a man, who is ignorant of 
the teachings of the Vedas, is not competent to know the Supreme Lord, 
Dharma (i.e. the righteousness) and all the sciences, because the Vedas 
alone are the original sources of all the sciences. Without knowing the 
Vedas, none can acquire true knowledge. Whatever knowledge of the true 
sciences existed, exists and will be known in the books or human minds on 
the earth has its origin in the Vedas ; for, all the exact and real knowledge 
has been enshrined in them by the Lord. The light of truth, wherever and in 
whatever form that has been shown, has sprung from the Vedas.¢ 


All men, therefore, should strive to understand the import of the Vedas. 


Pets 





* caang d ga V” (aramaio IV) 
$ Cf: (1) aa wed afasi a ad dar Nfersafr | (MS. XIL.97) 
(11) antenna area mtag sama: 1 


aft dd EU aquifa ASRA N 
(Mahabhārata-ANU. 122.n) 


(U1) fga aime g amea MATA u (Yājūavalkya) 








as. 





-_ 





Q. 


CLEARING DOUBTS AGAINST PROJECTED BHĀSYA 


Are you going to write an (absolutely) new Bhāsya (i.e. commen 
tary) or do you mean to reveal (through it) what was alread 
stated (and what now has become obsolete) by the ancient gre: 
commentators ? Inthe later case, it would not be acceptablı 
as it would be to grind what has already been powdere 
(Pistapesana). 


I have to bring to light only what was written by the ancier 
scholars (Acaryas), i.e. by the learned man (called Devas) of grea 
antiquity, for instance, the Aitareya and the Satapatha etc 
(being commentaries on the Vedas) written by the Rsis, beginnin, 
with Brahma and ending with Yājiiavalkya, Vatsyayana an 
Jaimini ; the Vedic interpretations in the form of the auxiliar; 
works (Angas of the Vedas) written by Panini, Pataiijali, Yaska am 
other great sages ; the six Sastras called the sub-limbs (Upangas, 
of the Vedas, composed by Jaimini and others; the books style 
as the Upa-Vedas and the works entitled as the branches (i.e 
recensions) of the Vedas. 


The true interpretation (of the Vedas) will be based on thei 
collective evidence. Nothing new will find place here which ma} 
be arbitrary and unauthentic. 


What purpose will it serve ? 


The commentaries composed by Ravana,* Uvatta, Sāyaņa, Mahi 
dhara and others are contrary to the real import of (the Vedas) 
The partial interpretations written by English men, Germans and 
other Europeans, on the line of the above-mentioned (oriental 
scholars) in their respective languages and also the translation: 
written or being written by the Indians following (the style} 
of the above-mentioned writers into Modern Indian languages are 
full of erroneous meanings. The hearts of the good people will be 
enlightened (by my commentary) and they will renounce and reject 





* Here Ravana is not the king of Lanka but a scholar of South 


India. (Bhagavaddatta's afen arena M gaga, Part II) 
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(the faulty) translations, when their mistakes and errors will be 
fully exposed. 


For the economy of space, only a few defects and blemishes will be 
pointed out here by way of specimen, according to the maxim of the 
*cooking-pot and boiled rice’.* For instance, Sayana, not understanding 
the deep import of the Vedas, has stated that all the Vedas pertain to the 
ritual aspect. This is wrong. Because they are the home of all sciences. It has 
already been briefly established. One can clearly infer from that that his 
contention is baseless. Moreover, the interpretation of the verse,''Indram 
Mitram etc.” (RV. 1.164.46) (already explained) is mistaken. According 
to him the word ‘Indra’ is a noun, qualified by the words ‘Mitra &c.’. 
But in reality all epithets, e.g. ‘Indra’ &c., qualify the noun ‘Agni? which 
being associated with all other adjectives qualifies the eternal Brahman. 
According to the rule a substantive is united again and again with all 
adjectives respectively but adjectives are not repeated likewise (which 
qualify it). In this way, where there are a hundred or thousand adjectives 
which qualify a substantive, only the substantive is repeated again and 
again and adjectives are stated only once, Hence, the word Agni, in this 
verse, ‘being a substantive has been spoken twice by God. Sayana, the 
great commentator, did not know it and consequently he fellin the error. 
The author of the Nirukta also has taken the word ‘Agni’ as substantive : 


(1) “The wise describe this Agni, the one great universal Soul, in 
various ways as Mitra (i.e. the Friend of all) and Varuna (i.e. 
the Holiest) etc.” (N. VII.18) 


Agni (i.e. the Adorable One) is the name of the One (ultimate) 
Reality, i.e. the Supreme Being. Thusit may be borne in mind that the 
words Agni cc. are the (different) names of God. 


Moreover (Sayana says that) God alone is invoked (everywhere) 
as a priest of a king keeps the interests of his master (always in 
view) in all his actions, But (contrary to this he adds that) in the 


* The maxim of "the cooking-pot and the boiled rice” (eateit- 
qare-a17) : In a cooking pot all the grains being equally moistened 
by the heated water and when one grain is found to be well cooked, the 
same may be inferred with regard to the other grains. So the maxim is 
read when the condition of the whole classs is inferred from that of a part. 


(1) “saata aramama ager Rafat sexta faa T- 
frente n” (V. VII.18) 


A 





CLEARING DOUBTS AGAINST PROJECTED BHĀSYA 407 


| forepart of a sacrifice, God is represented by Agni, which has been 

kindled in the Vedi. It is self-contradictory; because if God alone 

is invoked by all names, why does he take Agni in the sense of the 

terrestrial fire, which has been kindled for sacrifice. (He ought to 

have taken the word Agni in the sense of God). Thus this statement is 

erroneous, If someone says that there is no contradiction because although 

Acarya Sayana invokes Indra &c., yet they are simply the various forms 

under which God has manifested Himself. (To meet this objection) we say 

| g that if God is expressed by all names, e.g. Indra &c., it is wrong (to maintain 

that) God assumes various forms, e.g. Indra &c., because in (the AV. XIX. 

11.3) and in (the YV. XL.8) He is described as “Unborn and Changeless” 

and as “Encompassing all, bright and formless etc.” respectively.” This 

clearly establishes that God never assumes forms and takes birth. There 

are many such errors in the commentary of Sāyaņa, the great commentator. 
They will be indicated in our commentary in the respective verses. 


Similarly (another) commentator, Mahīdhara, in his commentary by 
name ‘Vedadipa’ (i.e. a light on the Vedas) has grossly misinterpreted the 
Vedas and has seriously calumniated them. A few faults and mistakes by 
way of specimen are pointed out here :— 


amai car aoa garā Gram cat ataV garas afai eat 
| fagna adt Aa | mga tian aA mi 11 4 u 
| (XV. XXIII.19) 





Mahīdhara's Interpretation 


In his commentary on the above-cited stanza, he says : "In this stanza, 
the word ‘Gana-pati’ should be taken in the sense of ‘a horse’. Thus the 
b chief queen, the wife of the (royal) Sacrificer, lying with the horse, in the 
sacrificial hall, in the presence of all priests, says, “O Horse! Itake semen 
which would make me pregnant from thee and thou pourst unto me thy 
semen etc,”** 





+ oe THAT 1” (4V. XIX.11.3) 
“a mang araaay WwW? (YV.XL.8) 
= EAT ara OTRA maa wa Tete sft | agua afeh LATU 
qa TAMIA MITT ag : J Ta, TH —adareny A: WET M 
(Contd.) 
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But the real interpretation of this verse would be given below. (The 


relevant evidence on which the interpretation will be based is produced 
here first) ;— 


(1) “Gananam Tva Ganpatim Havamahe etc. ““Brahmanaspatyam 
(i.e. the lordship of the Vedas) lies in Brahman (i.e. Supreme 
Being). Brahman verily is Brhaspati (i.e. the Lord of the 
Great). He is treated by Brahman (i.e. the Vedas). He is 
called Pratha as well as Sa-Pratha.? (AB. 1.21) 


(2) “Prajapati verily is Jamadagni. He verily is Ašva-Medha ; 
or Kshatra (i.e. princely power) is Asya (i.e. horse) and other 
people are other animals. Hiranya (i.e, gold or shining power) 
is the form of princely power. Hiranya is verily a light.” 

(SB. XIH.2.11.14-17) 


(3) “A man does not indeed properly know that Svarga. Asva 
(i.e. Omipresent God) alone knows it.” (SB. XIII.2.12.1) 
(4) Empire is Asya-Medha. That verily is a glory for the princely 
power. It makes the subjects loyal and faithful; or else 





(Contd. from Page 407) 


asmfa—=ureru nfa i ed a add ta: ur an= mg 
fafa n” 


The central idea of Mahīdhara’s translation of this verse is 
given above. The whole cannot be produced here as it is too obscene. 
Moreover, the following nine stanzas are also not reproducible even in the 
semi-obscurity of a learned language. Hence, the translation of the 
subseguent verses according to the commentary of Mahīdhara would net 
be given here. Only his words will be reproduced. 


(1) “aai cat orate gamag efor ARITA, wer d garum: | grīdā 
vafausafa | sara get Sara ATAKA 0” (AB. 1.21) 
(2) “mafai maafa: diseata: 1 aa amat fafsat ura: 1 aaeh- 
aad afara | tfaa gwaa n” (SB. XIII.2,11.14-17) 
(3) “a & aga: cant amasa a 1 Fat d rati na az 11” 
(SB. XIII.2,12.1) 
(4) agaa vatfeta aa? aaa, Maria afeat garners 
TARI wet ae ar ea: MR afaa mata aa aT 
adata fanda aq am waaa 1)” (SB. XIII,2.11.15-17) 
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princely power is Asya and Hiranya (i.e. glory) is a form of 
princely power. Ksatra (i.e. glory of the monarchy) strengthens 
the ruling power. Subjects prosper only by their own 
prosperity.” (SB. XIIL.2.11.15-17) 


(5) **Thee, we invoke, the great Lord of Ganas’. The three 
queens and other ladies walk round it. They conceal it from 
her on this account or others are concealed from it. Then 
they begin the performance of the revolving round ceremony. 
Thrice, they walk round; or there are three regions; with 
these regions, they make it revolve ; thrice they again walk 
round. It makes six; because there are six seasons. They 
make it revolve (six times) as if it were with seasons. The 
vital airs leave them who perform the revolving ceremony 
in the Yajfia. Nine times they walk round; as there are nine 
vital airs. He retains vital airs in him. Vital airs do not 
leave them. ‘May I know (Ajani) the Garbhadha (i.e. the 
impregnator, i.e. God); you also should know the Garbhadha”. 
Subjects are animals. Garbha contains in it subjects, ie. 
animals.” (SB. XIII.2.2.4-5) 


(Under the light of the above-mentioned pieces of evidence the right 
interpretation of the Mantra would be as follows) :— 


TRUE INTERPRETATION 


We invoke Thee and resort to (thy shelter), O Supreme Lord! who 
art the Lord and Guardian of the numerous orders, species and genuses of 


(5) “amai cat rate garā sft cea: afafa nagg QANT 
gaada ggasi gad wad fa: grata | aut argā citar: 1 
Ufatad sila: aaa | fa: ga: gut 1 ga aA g aT Eda: | 
agii gat ma at cara: SO: maka, X ag gai aaa, 
aaga: qafa 1 aa à STM! STRATE SAA va: TOT 
arated | aerate Te | AARAA wee eft 1 TT d TTA: | 
TĀ: TATRA TATE sea” (SB. XIII.2.2.4-5) 


I have given above the literal translation of this passage which 
is very obscure. Dayānanda's explanation of . this extract may be read 
later on in the text. 





-n 
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objects ; of all that is dear and much desired (by us), e.g. beloved friends 
and relations and Salvation etc.; and of all the treasures and precious 
objects, e.g. knowledge, gems &c. The word ‘Vaso’ is used in vocative case 
and is from Vasu which means Supreme Lord as He pervades this whole 
universe or as the whole universe abides in Him. May we by Thy grace 
know Thee who has encompassed all the globes and other effects by Thy 
power as if it were they are in Thy womb as a mother holds a child in her 
womb. Thou keepest the Prakrti and atoms etc. in Thy womb. There 
is no one else than Thou who can retain them as such. Thou alone 
knowest fully all these. (YV. XXIII.19) 


Similarly, the word Gaņapati has been explained in the Aitareya and 
the Satapatha as follows :— 


“The word Brahmanaspatya denotes God who is Lord (Pati) of 
Brahman (i.e. the Veda). It is said that Brahman verily is Brhaspati. A 
learned preceptor of truth teaches the Vedas to mankind or to the sacrificer 
and thus he cures them of all diseases (of ignorance). He desires himself 
to be a physician (Bhisajyati). God is called both Pratha as well as 
Sa-pratha. He is Pratha because He is all-pervading and Sapratha because 
He co-exists with Prakrti, Akasa, &c. and His might which is spread (Prath) 
far and wide.” (4B. 1.21) 


God, the Lord of creatures, is verily called Jamadagni according to 
the following evidence :— 


(6) ‘‘Jamadagnis are so called because of many (Prajamita) fires 
or because of kindled fires.” (N. VII.24) 


All these luminous objects, e.g. solar globes etc., shine with His power 
only. With these effects, e.g. the sun, &c., and by the laws which they 
adhere to, God is known as their origin and as an object of worship. Hence, 
He is called Jamadagni. 


Thus God being Jamadagni, is verily an Asya-Medha. This is the 
first explanation. Secondly, an empire or princely power is (like) a horse 
and the subjects are like other animals. As other animals, e.g. sheep etc., 
are inferior in strength and speed to a horse, so the subjects are weaker 
than the royal state assembly. The glory and dignity of a state lies in 
riches, gold and in administration of justice. (SB, XIII.2.11.14-17) 


As in the (above citation) allegorically the relation between the 
princely power and subjects and their duty towards each other are described, 





(6) “mamaa: saamaa: saaa at 0” (N. VII.24) 
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—_— 
so the relation between soul and God as that of a servant and his master 
is also denoted. No man by virtue of his own power alone can easily 
obtain blissful heaven, i.e. God. He is known through His grace alone. 
«Ašva (a horse) is also a name of God,”* (SB. XIIJ.3.5.) 
i.e. “God is called Asya because He pervades the whole universe” 
(from the root A$ ‘to pervade’). 
| 
= According to it, Asva is a synonym of God. Moreover, (Rastram Va 


etc.) the kingdom is called Aéya-Medha. The kingly power brings glory 
to his Rastra (country) and it redounds to the glory of the ruling power. 
It causes the people to abide by his will. Hence the kingdom is called by 
the name of Asya-Medha ; or, the princely power is called by the name of 
Asya Medha. Wealth (and majesty) are its essence. By this princely power 
endowed with glorious wealth only the kingship is strengthened and not 
the subjects. Subjects become prosperous by the liberty (allowed to them). 
Hence, where there is an absolute monarchy, the subjects are oppressed. 
Consequently, the administrative power should be vested in the people. 

(SB. XIII.2.11.15-17) 


(Gananam etc.). Let the women also for the protection and strengthe- 

| ning of the empire perform the sacrifice of knowledge, i.e. teaching and 

training of the children. If they show negligence (Apanhava, i.e. conceal- 

ment) in making efforts for the achievement of success, the learned ought to 

remove their this (negligence). Persons instigating women to deviate (from 

the path of duty) should be penalised and kept at an arm's length. Thus they 

should thrice be provided protection in every respect. Through the daily 

instructions, children should be made physically and spiritually strong. 

The persons who know God, Who keeps all things in His womb 

(Garbhadham), never lack vital airs, power and prowess. Hence a man 

~> should always desire to know God, who is Garbhadha, i.e. the holder of all 

things in His womb. Itis to be interpreted as : God's power is the origin 

of all things. He, who surpasses in knowledge all subjects who are termed 
as animals, firmly believes that all subjects reside in the all-pervading God, 

(SB. XIII.2.2.4-5) 


We have, in this way, briefly described the (correct) import of the 
above Mantra (YV. XXIII.19). 


It is, therefore, quite clear that the interpretation of Mahidhara is 
quite contrary to the right meaning given by us, 








| * get ga frat ar ava: 1” (SB, XIII,3,5) 


om | 


412 RGVEDADI-BHASYA-BHUMIKA 


(The Second Mantra is as follows) :— 
“a Sat agt: qa: salaa aT DF 1 
sitdrarai gut ari tater Rat Tay n R” (YV. XXIII.20) 


Mahīdhara's interpretation 


“aag Tt aot aitfa 1 ak adama ang eqatat 
eaaa n” 


TRUE INTERPRETATION 


(For the true interpretation of this verse, the following evidence from 
the Satapatha be taken into consideration) :— 


(7) “Let us both (i.e. king and the subjects) spread that four 
Padas (i.e. Dharma, Artha, Kama & Moksa) and propagate 
them so that we two may achieve the blissful Heaven (i.e. 
Moksa). We should fill all the living beings with happiness. 
The (country) is really a heaven where Paśus (i.e. subjects) 
are made literate. Hence it is said (in the above verse) that 
the mighty (Vajin) Vrsa (i.e. one who showers knowledge) may 
impart (Retas) strength (in us) as he is Retodha (Abode of 
strength). It refers to both.” (SB. XIII.2.2.5) 


(According to this evidence) the true interpretation of the above-cited 
verse is) :— 

May we both, the king and the people, achieve the four objects viz., 
righteousness, riches, desire and emancipation in co-ordination with each 
other in order to establish perpetual happiness in the beautiful and 
lovable universe for imparting pleasures to all beings. That country is 
Heaven where men of brutal inclinations (Pasus) who unrighteously 
misappropriate the property and belongings of others, are reformed through 
the medium of precepts, teaching and punishments. Both, i.e. the king 
and the people should, therefore, strive to procure mutual happiness by 
assisting and supporting the learned and the wise who may freely spread 
knowledge and other virtues and acquire from them knowledge and valour 
ceaselessly. The word Vrsa@ means a preceptor showering knowledge 
(upon the masses) and who is also called Vajin, ie. a source of strength. 
This is the purport of this Mantra. (YV. XXIII.20) 


(7) “a sat age: ga: anaenda ‘franedaraeed’ 1 (rad a sitot 
ang gaa 4 eat cet aa aga daaa aeaa “ANT ait 
Reiter Wat ang’ ef gariat N” (SB. XIIL.2.2,5) 
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“amast aehamssgata arsta | 
mafa ah oat a arte” 11 R (YV. XXIII,22) 
Mahidhara’s Interpretation 


“asmat: gata: ag diver aa 1 mgg 
waag ZARA Tat ggm aria: | (a=) am, : 
agiagi, mar vet agmg MTG | (Ga:) FEMA MAI g 
werd: | mar at fat aama, aat (arar) ache fayfata arg Afi 
fenia frat nafa, ate evel 1 T T magmo 1 eA wed wah 1 


“qatagte” 1 ¥ i (YF. XXIII. 23) 


Mahidhara’s Interpretation 


ZAR asad eagaiga fad aag arm afo f 
aa gafaa aad 1” 


TRUE INTERPRETATION 


(The true interpretation of this verse is based on the folloy 
evidence from the Satapatha) :— 

(8) “Yaka-sakau Sakuntika. Here subjects are verily Šakun 

(i.e. small birds), "Halag-iti-vaītcati', i.e. (a king) ve 

deceives his subjects for Rastra (i.e. kingdom). ‘A H 

Gabhe Paso Nigalgaliti Dhāraketi” : Subjects verily are ca 

Gabha, and Rastra (a king or kingdom) is Pasa. A king vı 

destroys his subjects. Hence, the slayer of subjects is a Ré 

(i.e. a king).” (SB. XIII.2, 


EXPLANATION 


As in the presence of a hawk a smaller female bird is weak, simil 
the subjects (Vit) are insignificant before a monarch. (A Halagiti : 
Kings doubtlessly for the happiness of the state officials always deceive 
suppress) the masses. (A Hanti etc.) The subjects are called Gabha (tc 
grasped) and regal power or kingdom is called Pasa (to be touched), 
kingdom is touched (i.e. influenced) by the subjects. A king inwa. 
torments and ruins the subjects in all matters. Wherever the ruling po 
is vested in One individual, the masses are torpedoed. Hence, a moni 
should not be acknowledged as Head of the State (Raja). Only a Presic 








(8) “amea ugha’, fee a wefan gaa asacītfa fari 
qepa saaga TH oat Frente arate fs d met Ter 
cesta faaea aeae feet orga: 0” (SB. XIII,2, 
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responsible to the Sabhā (Parliament) who is virtuous, endowed with good 
qualities and learned, should be accepted as King. 


Mahīdhara's evil interpretation stands no comparison to this true 
explanation (of this verse). 


Caran a à fat a Asi gered gT: 1 
aiai & frar ah gfietaVaaa ux (YV. XXIIL.24) 


Mahīdhara's Interpretation 


“gen afeta afea, gi ga alate, & ga ata, a ga aa faar, aat 
qaa JAAA STA asarna eani Aga: mAT, Tat A (mar TH 
wit (aa) gegi giaa dagfa-ufērata oa adafa: KA | 
Keganamiadfa at aa ais g aad adafa: 1” 


CORRECT INTERPRETATION 


(The Satapatha interprets it as follows) :— 


(9) “Mata ca te Pita ca te. Here this (earth) is mother and 
that (upper region) is father. He is brought to the world of 
happiness by them. Agram Vrksasya Rohatah. Here Šrī (i.e. 
glorious riches) is the top (i.e. the head) of the state. It is 
the Sri that makes him the head of the state. Pratilamīti te 
Pita Gabhe Mustimatarn-sayat. Subjects are verily Gabhas 
(i.e. the yielder of wealth). Rastra (ie. monarchy) is like a 
fist. The monarch torments the masses. Hence, a king is 
called the murderer of masses.” (SB. XIII.2.3.7) 


TRUE INTERPRETATION 


(The following true interpretation is based on the above-quoted 
evidence) :— 

Oman! this earth and knowledge are like thy mother, because the 
former on account of her gifts in the form of medicinal herbs and other 
numberless substances and the latter by causing the birth of scientific 





6) mman aa sit ad à aa aadA eat ate 
amaai qaea Cee: a at: 4 R 1 Paria vaai 
maaa ‘stratatfa & frat mā giaa Vag | afa 1 fas d man, 
zie qual, maa Metra aeai favi urā Ww? 

(SB. XIIL.2.3.7) 
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wisdom in thee, deserve all respect. That shining firmament, the light, the 
learned and God are like thy fathers; because they protect (Pita, n| Pa ‘to 
protect’) thee and are the cause of all thy activities and pleasant gifts. A 
wise man makes a soul achieve the world of bliss—the heaven—by these 
means. The Sri (i.e. glory), i.e. learning and riches in the form of virtues, 
jewels &c., is the topmost (i.e. the head) feature of the Rastra. Through 
this glory a man obtains fame. This is the foremost aspect or happiness 
of a Rastra. The subjects are termed as Gabha (i.e. the womb), because 
they are the sources of all prosperities. The Rāja-karma (i.e. the act of 
Government) is called Musti (i.e. a fist) ; because as a man catches money 
in his fist so a single absolute monarch holds out in his hands unjustly the 
entire best and most precious riches from his subjects for his personal 
pleasures. The king is called the Ghatuka (i.e. the murderer) of the 
masses because he pierces them out by his deeply internal tricks, 
The interpretation given by Mahidhara is quite opposed to this exact 
rendering. Hence, his explanation should not be accepted. 
(izvatdarmegigu fat an Uga | 
wales asda V A ala gaita” 1 & (YV. XXIII.26) 
Mahidhara’s Interpretation 


“am Tet TET AT ara eTādara—utfrsdvīt giz ara aa 
afafameat wats, vat Her Tear gA: ATAKA — an way 
awt arf qaq raga Hatt: Satan: ATUMTAA Hed ga Mar gad: N 

“agen «Uz Wat: gq egaa | 
afgan onal ates agna” nen (YV. XXIIL.28) 
3 Mahidhara’s Interpretation 

“aq aa, aaa; F4 Gea wad a, faga smog 
aia Sfamsēja, d a saad aa atag) ga ga mear: Meat Bora: PÀ | 
fga amaa AA quot afgftarsa: gad: aa gerang ua 
aaqa ma? agat meaa AT sarqit: gā eat arrāā”” | 

The real interpretation of these above-cited two verses is the following 
extract from the Satapatha :— 


(10) "Ūrdhvam Enām-Ucchrapaya. By this Šrī (i.e. glory) is meant. 
Rastra (i.e. the good Government) is Asva-Medha. The good 





(10) “asiaan 1 sit: d wearer: aan aged- 
gak | fret ar gafa 1 sird degu are: 1 Badae 
(Contd.) 
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government improves the riches (i.e. the economic condition) 
of the state and thus for him (i.e. king) it brings glory. 
Girau Bharam Haran Iya i.e. Sri, i.e. glory, is the dignity 
of the state. The (good) government brings to him glory. 
He establishes the state in glory of riches. Atha Asyai 
Madhyam Edhatām iti.’ Sri is the centre (i.e. mainstay) of the 
empire. The prosperous food (condition) brings glory into 
the state. Site Vate Punan Iva, i.e. the maintenance of the 
achievements (Ksema) is verily Sita (i.e. coolness, i.e. the 
strength) of the empire. He brings Ksema to the empire.” 
(SB. XIII,2.3.1-4) 


TRUE INTERPRETATION 


O man ! raise the glory of the empire to the highest pitch by serving 
it to the best of your capacity. Rāstra (i.e. the good government) is the 
Asya-medha sacrifice. A government attains the highest glory when it is 
run by a parliament. This act (of a government) is as hard as to take a 
heavy burden uphill to the peak of a mountain. What is meant by the 
heavy burden? To this question it is stated here that glory (Sri) is the 





(Contd. from Page 415) 


ueVarata | aut faatafeay ezana 1 ae AEN- 
Reatfafa 1 std visgru aa Vaaia wee Asadtserta ceria 1 we 
aa gafaafa AN 4 cere aaa 1 data cert wtf Ww” 
ķ (SB. XIII. 2.3.1-4) 
The other verse cited above (from YV. XXIII. 28) has not 
been translated by our author here. We, therefore, give below an English 
rendering of the commentary upon this verse from his Yajurveda 
Bhāsya to show the real meaning of this Mantra according to our 
author :— 
“When a king, who himself has no grain of guilt and defects, 
personally supervises and remains vigilant about all the 
acts, small and great, of the masses, the thieves and the 
officials and other selfish men, who are harmful to the 
national prosperity like rats, remain peacelessly restless like 
two fish struggling in a water-filled hole created by the foot 
of a cow”. 
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burden of the empire. They (people) should make the state incomparably 
glorious by means of the parliamentary system of administration. In this 
way the masses make the empire glorious raised aloft. “What is the centre 
of the state ?” To this guestion it is said here that glory is the centre (or 
middle portion or stomach) of the state. By good parliamentary system 
of government the state becomes mighty and Prosperous on account of 
easy food situation, comforts and enjoyments. The protection of the state is 
called Sita. A good parliament should protect the state. (r. XXIII,29) 


Mahidhara’s interpretation is opposed to this real one also, 
“agladi amai s Rectang: 1 
qam Jfa ant qae an” yc 1) (YV.XXII.26) 
Mahidhara’s Interpretation 
(aq) wat (dara:) ar: dtaa Asfa, dar: Qaa: fia (aami) 
frei (s arfrm:) da anafea 1 aerate art 1 ae ga mafa seifa 
SR: m: gr Nami qué weft amag: fia, att sangka 
qarri wadad: 1 stay ea. (fascifad) fra Afan Rai waat- 
må aa: mafe wafa anmi Tat Anaa aar (art) (aam) 


Sem saai (Zfermā) fad, werd ad Ad ie miga Ru 
Smaa san ET | ga a: 1” 


TRUE INTERPRETATION 


As the Devas (i.e. the wise) having achieved the true knowledge 
through direct perception acquire (lit. enter) the permanent pleasure 
endowed with sympathetic notions, so the subjects also are filled with 
happiness by their company and counsel. As a woman conceals her lower 
parts (Sakthna) with garments, so the learned cover the masses with 


all bliss. (ŒV. XXIII.29) 
“JERN qaaa a gd oy mete 
ART aama A Tele eae”? ne on (XY. XXIII,30) 
Mahidhara’s Interpretation 
“eat naning — (aa) masta: eat mar ejam alā, det gar 
ast mafa, dēt ša: dara a aafia (4) dit of, aq mat drīma kend 
Act qeat aAa a aa | farg eafrenfcoit Afa g:fa wacīteri: 1 (aako) 
TA anag ag aa a: atà water dere rÀ wafa, aa im: qiie 
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agama aa eat get MTA agama 1 fig qin faa qe eft 
faai: 0 


(The following citation from the Šatapatha gives a clue to the right 
interpretation given as under) :— 


(11) “ ‘That the deer eats barley’. Here the subjects are barley. 
Rastra (i.e. a king) is deer. Masses become eatables for the 
(selfish) king. Hence, a king devours subjects.” 


“(Na Pustam Pašu Manyate’, i.e. therefore, a king does not 
strengthen the Pašus (i.e. the animals, i.e. the masses). 
Sudra Yedarya-Jara na Posāya Dhanayati, ie. hence he does 
not anoint a son of a Vaišya (i.e. a trader)”. (SB. XIII.2.3.8) 


TRUE INTERPRETATION 


The subjects are like barley. The absolute monarch in the kingdom 
is a deer as he takes away the best things. Asa deer having taken away 
the vegetables from the field becomes stout and happy, so the absolute 
monarch takes care of his own pleasures and happiness. Hence he for his 
own personal happiness and selfish motive regards his subjects as his 
meals. Asa meat-eater having founda well-nourished animal desires to 
eat its flesh and never thinks of its welfare or life so an absolute monarch 
remains always perturbed with fear of any of his subjects, growing more 
powerful than he and with this thought in view he remains reluctant to 
protect the masses. As alow born (Šūdra) woman co-habits with her 
paramour of the Vaigya family, her husband does not feel strong and 
delighted, so the masses do not become prosperous and strong when they 
are governed by a single individual monarch. Hence, a timid-natured 
son of a Vai$ya woman and a stupid son of a Sūdra woman should never 
be installed as kings. They should not be made the head of the state. 


The interpretation of Mahidhara is absolutely opposed to this 
interpretation offered by the Satapatha. 


"i zedaugsmd ga UE gals aat 494 | 
a ari aT: N do N (ZV. XXIII.21) 





(11) “aak wana sft fag d ua wUz fanaa cezratat 
wafer | amana afa n a qed oe aal gfe | aea 
qqa qafa 1 gatai q Aa afa ft | aeandaitgā nM- 
feau” (S3. XI.2.3.8) 





at 
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Mahidhara’s Interpretation 


“aama 1 8 gua, Raa: ava, sa wea aut ge 
qaaa afgeat gana adai tat Sf at aru 1 aay? again tags 
asqa att water dsa: A aT: | afina fg at sfa 
faat safa Amia AA a Ama n” 


TRUE INTERPRETATION 


O Learned President of the council (of the state) ! O Thee, the 
fulfiller of all desires (Vrsan, lit. the rainer of all desires), spread the light 
of knowledge, happiness and justice (dīji) over these subjects, Make 
him cast his head down who being a lustful debauch plays havoc with the 
Prosperity or chastity of others and put him into prison (Yah Strīņam Jīva- 
Bhojanah). Similarly award a severe punishment to her who among women 
may be (Ut-Sakthi) adulteress. Punish miscreants who are called Jiya- 


Bhojana of women because they live upon women and destroy the lives of 
others. 


All men will regard this much criticism sufficient to condemn the 
whole of the Vedadipa*, the so called commentary written by Mahīdhara, 





* The too much obscene and vulgar interpretation given by 
Mahidhara in his Vedadipa commentary has been rightly condemned 
by our great author but he has not criticised and condemned the 
similar interpretation of those very verses offered in the Appendix 
(Parisista) of the Šatapatha Brahmana, under the topic “afe: fetes 
waf” (S3.XIII.5,2). He has only referred to that right interpretation 
which is contained in the actual body of the book. This clearly indicates 
that Rsi Dayananda does not accept the “Appendix” portion as authentic, 
which according to him appears to be later interpolation, This is 


established by the fact firstly that the obscene interpolation falls 


only in the Pari§ista and not in the main body of the book and secondly 
this interpretation is contrary to what has already been stated. It is 
out of context and self-contradictory. The obscene Viniyogas contained 
in Kātyāyana Šrauta Sūtras regarding these verses are merely based on the 
interpolated part of Šatapatha, and ignore the main text, Hence, those 
Cannot be accepted as genuine. The original correct Viniyogas appear to 
have been replaced by these interpolated obscene ones, 
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I shall bring to light other errors of Mahidhara too 
at the proper places in my contemplated commentary. If such 
false (and erroneous) approach is the fate of the commentaries 
written by the Indian (scholars), ©. g. Sayana, Mahīdhara &c., 
what would be the state of miserable condition and false position 
of the Europeans who followed them and interpreted the Vedas in their 
own languages. The intelligent can easily assess the value of those 
translations written in English or in Modern Indian languages by Indians 
who followed the Europeans. The Aryans should attach least importance 
to such commentaries because by putting reliance on them the true inter- 
pretation (of the Vedas) would suffer and the misinterpretations and 
errors would come in vogue. None should, therefore, regard these 
interpretations as true. That the Vedas contain all sciences and nothing 
is false in them would be evidently clear to all men when this (attempted) 
complete commentary of the four Vedas is printed, published and placed 
before the intelligentsia. By doing so, all men will understand that no 
knowledge is equal to the Divine knowledge contained in the Vedas. 





ee j 


A BRIEF DECLARATION OF PRINCIPLES 


In (the projected) commentary of the Vedas we shall refer to the 
ritual side (Karmakanda) only to the extent as is inferable directly 
from the import of the (textual) words. We shall, however, not provide a 
detailed account of the ritual acts which are to be performed in a variety of 
Yajiias, beginning with the Agnihotra upto the Asva-Medha, in accordance 
with the Mantras which are applicable to the ritual portion also. The 
reason is that the application of the Mantras to the various parts of rituals, 
in detail, has already been described in the books (on Rituals), e.g. the 
Aitareya and the Satapatha, the Pirvamimamsa, Srautasūtras, &c. The 
repetition of the same ln our commentary will mar our work with the 
blemish of tautological repetition amounting to the grinding of the already 
powdered thing—the fault which disfigures the books composed by the 
non-seers. Only so much application of the Mantras to the Rituals is to 
be recognised and specified as has the authority of the Vedas themselves ; 
or is supported by other cognate evidence ; or is inferable from the import 
of the Mantras and is contained in the above-named books. Similarly 
we shall refer to the worship portion also only to the extent as would 
be compatible with the context and the actual interpretation of the text ; 
because the same has been described in detail by Patafijaliin his Yoga- 
astra. The same treatment will be awarded to the (spiritual) knowledge 
portion as it has been fully explained in the Samkhya, the Vedanta, 
Upanisads, &c. The knowledge of these three portions, if achieved with 
efficiency, leads to the utilitarian purposes. This is called the Vijfiana- 
kanda (i.e. the philosophical portion). The detailed exposition of these 
four portions can be found in the respective explanatory works written in 
accordance with the Vedas. But the same should be accepted if it is found 
on examination to be consistent and in agreement with the Vedas for there 
can be no branches in the absence of their roots. The proper knowledge 
of accents (i.e. Udatta etc.), articulation and pronunciation of the Vedic 
words should be acquired from the study of the auxiliary works of the Vedas, 
viz. grammar &c. The same has precisely and correctly been dealt with in 
the books and for this reason we shall not harp on the same string here 
also. The definition of metres should be studied from the aphorism of 
Piūgala, the work on prosody. We shall give the Svara of every Mantra, 


42) 
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according to the (following) aphorism of Pingala because now-a-days the 
tradition of chanting the Mantras in accordance with the particular tune 


(Syara) in accompaniment with the musical instruments is no longer in 
vogue :— 


(1) “The Svaras are Sadja, Rsabha, Gandhara, Madhyama, 
Paficama, Dhaivata and Nisada.” (PL. 111.94) 


Similarly, the special sciences such as Medical &c., should be learnt 
from the works on Ayurveda (i.e. the science of life) which are regarded 
as the Upa-Vedas. All these special sciences shall be referred to in the 
commentary on the Vedic text frequently. Thus the knowledge gained 
from the study of the real Vedic interpretation based on strong and cogent 
reasons will surely ward off all doubts of all men. 


We shall give the meaning of each word of the Vedic verses in 
Sanskrit as well as in Prākrit (i.e. Hindi)* and shall supplement the 
same with relevant evidence. We shall cite the grammatical authority also 
wherever it is deemed necessary to do so. It will rule out all the false 
modern commentaries which are opposed to the real import of the Vedas 
and also to the ancient interpretations. All men, on beholding the true 
interpretations of the Vedas, will love them dearly and greatly. A 
disastrous mischief has been created by the commentaries of Acarya 
Sāyaņa &c., which they composed in accordance with their unrestricted 
self-interest and the trend of current public opinion, with a view to securing 
renown. Europeans, too, following their foot-prints have fallen into the 
same errors about the Vedas. Through God’s grace when our commentary, 
based on the authority of the Vedic commentaries, e.g. the Aitareya, the 
Satapatha &c., written by the Arya Munis (i.e. the thinkers), Maha Munis, 
Rsis (i.e. the inspired observers) and Maha Rsis will come to a successful 
finish, a genuine happiness will enlighten all men. Wherever a stanza is 
capable of denoting two meanings, i.e. spiritual and secular (material)— 
through the figure of speech, called Paronomasia, in accordance with the 














(1) “eae: GEM ST T aaa 1” 
(PL. 111.94) 


” Swami Dayānanda wrote only the Sanskrit version of this book, 


Hindi rendering was done by Paņditas engaged by him for this purpose. 
It is clear from the correspondence of our author. The Sanskrit text only 
is authentic and not the Hindi version which is at variance with Sanskrit 
and often contrary to it. 
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authority, we shall give both of them. But nowhere, in any interpretation of 
any verse, will a reference to God be absolutely absent, because He pervades 
every portion of this universe and is the efficient cause of this effect—the 
world, For God, i.e. the cause, is always associated with effect. Where 
the secular interpretation alone is possible, there this also must be borne 
in mind that all the substances, the earth &c., exist in the order in which 
they have been destined by God. In the same way when a verse expresses 
only a spiritual import, the secular significance is also justified through 
the co-relation of cause and effect, 


> Oo Pe 


A FEW QUESTIONS AND ANSWERS 


Why are the Vedas divided into four parts ? 
With a view to imparting knowledge of various sciences. 


What are those (sciences) ? 


The science of music (including accent and articulation) 
is of three types. The science of music has three distinct 
notes: (1) a short or quick, (2) an intermediate and (3) a 
long one or slow. The articulation or pronunciation (ofa 
sound) is again of three varieties, i.e. a short, a long and 
an extra long. To pronounce a long vowel it takes double 
the time of that which is required in pronouncing a short 
vowel and thrice as much time is spent to pronounce an 
extra long vowel as is needed in pronouncing a short vowel. 
That is why one and the same Mantra is repeated in the 
texts of four Vedas. Moreover (lit. for instance), by the 
Rg verses they eulogise, by Yajur verses they perform 
sacrifices and by the Saman verses they sing. The qualities 
and properties of objects have been defined and brought 
to light in the Rgveda. In the Yajurveda are enjoined 
the various ways of practical and utilitarian application of 
the substances of the known qualities to the various arts and 
activities. In the Samaveda, a discriminate thought is 
to be put forward in order to realise the mutual relation 
between knowledge and action so that the final aim may be 
achieved. The Atharvaveda gives final and finishing 
touches to the science of the final results of knowledge imparted 
in the three Vedas. Thus the preservation and development 
of the sciences (known from the said three ,Vedas) are the 
objects of the Atharvaveda. These are the few reasons for 
the division of the Vedas into four parts. 


What is the purpose of creating four Samhitas (collections) ? 


The purpose of creating Samhitas is to arrange Mantras 
pertaining to particular sciences in (particular) order 
according to contextual reference and their relation with the 
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preceding and succeeding stanzas so that the sciences described 
in them may be easy to grasp. 


What for have the Vedas been divided into Astakas, Mandalas, 
Adhyayas, Sūktas, Satakas, Kandas, Vargas, Dašatis, Trikas, 
Prapathakas and Anuvākas ? 


For the obvious reason so that the Vedas may be easily and 
conveniently studied and taught, and that the verses may be 
readily calculated and that the context of each topic may easily 
be understood, 


Why are the Rgveda, Yajurveda, Samaveda and the Atharva- 
veda respectively regarded as the first, the second, the third 
and the fourth ? 


There can be no clear understanding and liking for an 
object, unless and until a direct knowledge of the relation 
between a substance and its qualities is achieved. Without 
this, there can be no attempt and without (an intelligent) 
attempt there can be no happiness. The Rgveda deserves 
to be counted as the first Veda as it deals with this (above- 
mentioned) subject. After knowing the qualities (from 
the Rgveda) of objects. they are brought into practical 
use and all round benefit is derived from them. This subject 
of doing good to the whole universe is dealt within the 
Yajurveda. Hence it is eounted as the second in order. 
The Samaveda discusses the questions as to how far the 
knowledge, action and worship portions can be improved 
and what is their ultimate achievement. Hence it is counted 
as the third. As the Atharvaveda teaches to preserve 
and supplement the knowledge described in the other three 
Vedas, it is counted as the fourth one. The order of enumera- 
tion of the four Vedas as the Rg, Yajur, Sama and 
Atharva is based onthe fact that their subjects are inter- 
related in the same order, i.e. the one following depends 
on the one preceding it. The subject, e.g. the knowledge 
of the qualities of substances, their application for practical 
purposes, spiritual knowledge and their development and 
preservation respectively belong to the four Vedas. Their 
titles are also significant. The word Rg is from the root Rk 
‘to praise’ (or define); the word Yajur is from the root 
Yaj ‘to revere the learned’, ‘to associate with them’ and 
to make a gift; the word Sama is derived from the root Sam 
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‘to propitiate’ or from the root So ‘to finalise a thing’; the 
word Atharva is taken from the root Tharv ‘to waver’ 
(in mind) with negative ‘A’ in the beginning. Thus it means 
absence of doubts. This word is explained in the Nirukta as 
follows :— 


“The root ‘Thary’ means to waver or move about. Its negation 
is A—tharva.” (N. XI.18) 


Thus the Vedas are counted in this (particular) order in accordance 
with the meanings of the roots from which their names are accomplished. 


Q. 


A. 


(2) 


Why are Rsi, Devatā, Metre and Svara indicated over every 
verse ? 


The names of the Seers (Rsis) by whom the real import of the 
verse was discovered subsequently to the revelation of the 
Vedas by God are indicated over the verses because the Seers 
have brought it to light through the meditation and favour of 
God and have taken specific pain and effort for this purpose. 
Names of such Seers deserve mention over the verses in order. 
to perpetuate their memory. This assertion is supported by 
the following evidence from the Nirukta :— 


“He, who only hears the speech (without knowing its meaning) 
enjoys no fruit or flower. For him speech yields no fruit or 
flower or sparingly yields fruit and flowers. The meaning is 


“oafararfarat aaa: 0 (N. XI.19) 


‘Tl ara arava MAIGA gen fafa 1 aese aq aT wate 
att faa gerne sft ari aa ara: qea | aiT 
GSM | amea aT Ae FATT AAT aga: 1 Asati 
SHUNT] paia BARNA Ara arg: | sama aA 
fenmi aed aarenfag: | dd a Farah a. face fared 
maafa atl gaa: aasa arta: | JNA: qaan 
aam mama | gaaman 1 tenia 
Saag | sremegfafa | ag ag madad arā fafa taet 
aaa (N. 1.20) 


S 
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the flower and fruit of the speech or the Yajña and the Devat 
are respectively flower and fruit or the knowledge of Devat 
and Atman (soul). 


There were Seers who had direct perception c 
Dharma (by intuition), They transmitted the Mantras to th 
others (i.e. descendants) to whom Dharma did not manifes 
itself by oral tradition. Others declining in oral instruction 
composed this book for detailed grasp and the Vedas and th 
Vedangas. The word Bilma means a detailed examinatio: 
or knowledge. 


These roots are of identical meaning. The word Dhat 
(i.e. the root) is from the root Dha ‘to support’. So man 
names express this (one) substance. So many meanings ar 
expressed by this (one) noun. This name of Devata i 
Naighantuka (i.e. incidental) and this is the principal. Inci 
dental is that epithet which occurs in a Mantra related to som 
other Devatā.”” (N. 1,20 


EXPLANATION 


The man who hears or reads (the Vedas) without knowing th 
significance gets no fruit. 


What is the fruit of Speech ? 


The end of speech is knowledge and the performance of actio 
according to the knowledge. Those who having come to kno} 
this, practise accordingly, attain (the rank of) the Seers (Rsis 
and they have direct vision of Dharma (by intuition), i.e 
those who fully attained the knowledge of all sciences exactl 
and precisely became Rgşis (i.e. the Seers). They imparte 
the Vedas by oral instruction to other (human beings) who ha: 
no intuitive knowledge of the Vedas. (Thus) they taught b 
reciting the Mantras. What is it for? It was to propagat 
the Vedic teachings continuously. With a view to imparting 
knowledge of the Vedic theme to those who declined anı 
failed to receive oral instructions, the Rsis compiled th 
Nighantu and the Nirukta so that all men might be able t 
achieve a correct knowledge of the Vedas along with thei 
auxiliary sciences. Thus they were fully trained. Th 
Nighantu (is a book) containing a number of lists of words 
Here the meaning of those roots which have identical signi 
ficance is revealed. So many names denote this particula 
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(cne) meaning, and so many meanings are expressed by this 
One epithet. That is to say that the Nighaņtu contains 
explanation of synonyms as well as of homonyms. The 
subject-matter of a Mantra is its Devata, i.e. where a Mantra 
specifically explains and defines a thing or things, there the 
same thing denoted by the Mantra should be taken as Devatā, 
There are also incidental explanations in a Mantra, i.e. where 
a reference occurs ina Mantra to a substance not expressly 
stated therein. 


Hence it should be clearly understood that no human 
being is the author of the Mantras. Thus the Rgis whose 
names appear over the Mantras are only those who discovered 
and revealed their imports. Similarly, the subject-matter 
dealt with in a Mantra is styled as its Devata. For this 
reason Devatā is indicated over a Mantra. The names of the 
metres, i.e. Gayatri &c., are written for the purpose of indicating 
the particular metre in which the Mantra has been composed. 
The names of Svaras are also written (over the Mantras) for 
helping the singing of the Mantras in accompaniment of 
musical instruments. 


Why are the words Agni, Vayu, Indra, Ašvi, Sarasvatī &c. 
read in the Vedas in a particular order ? 


These words are read in a particular sequence to denote 
the inter-dependence and inter-contact of the sciences and 
also to suggest the primary and essential and the secondary and 
incidental position of each (individual) science. For 
instance, the word Agni expresses two senses, i.e. God 
and material fire. This word implies the qualities of God, 
e.g. knowledge and pervasiveness &c. of God. The material 
fire is created by God and is of imperatively primary impor- 
tance and advantage in mechanics &c. and, therefore, it is 
assigned the foremost and the first place in the order of 
enumeration. The word Vayu signifies the attributes of God, 
e.g. the All-sustainer and the Possessor of limitless power 
and might. As in the physical and mechanical sciences, 
airis seen helping fire and as it provides support to all 
embodied beings (Marta) and is co-related with them, the 
word Vayu is taken in the sense of air. In the same way as 
God is the mainstay, even of air, we take it to signify Him 
also, The word Indra denotes the qualities of supreme 
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gloriousness of God, and as all human beings derive mighty 
power with the help ofair, this word also means air. In 
the mechanics, water, fire, air, metals and light are essential 
for knowing the theory and practice of moving cars, they 
being the direct and indirect causes thereof. The word 
Ašvin has been used in the Vedas to denote these things 
after Agni and Vayu. Similarly the word Sarasvati in the 
Vedas expresses the qualities of God, e.g. His mastership 
of infinite knowledge, the instruction regarding the relation 
between the words and their imports through the medium 
of the Vedas and it also means the entire sphere and scope 
of speech. For these reasons, the words Agni, Vayu, Indra, 
Ašvin and Sarasvatī have been arranged in a particular 
order in the Vedas. In this way all men should understand the 
significance of words and that of their specific use in the Vedas, 


In the beginning of the Vedas, the words Agni, Vayu &c. 
are used. From the convention these words in the Vedas, 
should be taken in the sense of physical objects. (They cannot 
refer to God) as the word Īsvara (i.e. God) has not been used in 
the Vedas in the beginning. 


The great sage Patafijali, the author of the Mahabhasya, 
explaining the aphorism of Lan (of Astādhyāyī) says, “The 
particular significance (of words) should be inferred from 
the explanations and thus there remain no obscurity and 
doubts.” According to this maxim all doubts are removed ; 
because in Vedas, the Vedangas, and the Brāhmaņas, the 
word Agni has been explained to mean both—God as well 
as fire. Even the use of the word ‘Igyara’ (ie. God) 
(in the beginning) is too weak to remove all doubts without 
the help of a commentary. The word Īsvara means God and 
a powerful king and it may also be proper noun denoting 
certain individual. Doubt would have still remained as to 
what is meant here (by the word ĪSvara) out of these three 
senses. This doubt would be cleared off by the commentary 
which would show with reference to context that here it 
means God or a king, or an individual. Similarly here 
the word Agni may mean both God as well as fire and there 
can be no doubt about it. Otherwise, it would be absolutely 
impossible to commit to writing the entire knowledge even 
in billions of verses and thousands of books. For this 
reason, God, keeping in view that by using the word Agni 
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&c.in the dual sense of spiritual and physical objects, it 
would be possible to economise the number of words and 
to employ books of smaller size, has used the words Agni 
&c. It will be possible for all men to grasp all sciences by 
devoting shorter time and comparatively lesser efforts to the 
act of learning and teaching. The Most Merciful Lord 
has imparted knowledge and its aims in easy words. Again, 
the meanings of words Agni &c. which are in vogue in the 
world also refer to God’s glory because all these mani- 
festations stand testimony to the fact that God exists. We 
have referred to some of the sciences contained in the Vedas 
in this introduction. Now, we shall (proceed to) write the 
regular commentary on all Mantras. Now we shall explain 
properly a particular science referred to in a particular verse 
during the course of our commentary as the occasion arises. 


SOME PECULIARITIES OF THE VEDIC WORDS 


The author of the Nirukta describes briefly the (following) specific 
rules pertaining to Vedic words :— 


(1) “These Rcas (i.e. verses) are three-fold : (1) Paroksa-Krtas (i.e. 
referring to objects not sense-cognised), (2) Pratyaksa-Krtas 
(i.e. referring to sense-cognised objects), and (3) Adhya- 
tmikis (i.e. self invocations or pertaining to the Self). Out of 
these, Paroksa-Krtas are associated with nouns in all cases 
and with verbs only in the Third Person. Ths Pratyaksa-Krtas 
contain (verbs) used in the Second Person and the pronoun 
‘thou? (Tvam). Moreover, (sometimes) the invokers or 
praisers are perceptible and the objects of praise are imper- 
ceptible. Again the Adhyatmikis are associated with (verbs) 


in the First Person and the pronoun ‘Aham (i.e. I). 
(N. VII.1,2) 


EXPLANATION 


The above-mentioned principle is applicable throughout the Vedas. 
That is to say that all Mantras denote meanings of three types. Some 
describe objects which cannot be cognised by the sense-organs. Others 
deal with the sense-cognisable objects while still others refer to the Self. In 
the Mantras of the first category, the Third Person is used, in the second, 
the Second Person and in the third, the First Person. But there are again 
two discriminatory rules regarding the use of the Second Person, viz, 
where there are perceptible objects, there the Second Person is used, and 





(1) “akaka sea: Teta: AAST qreatferaara | Ma TAAT: 

qaia: mafaia: ZEM SARTA | MU AAEN 

amni: aaa Sat ATEN | aaf saag: Aa 

qafa, wapnia afa Raen saagas Agfata 

aa mimea 1 (N. VIL.1.2) 
(a) Cf. Bd.1. 34 “aat ATA ST: FF: qrat À maata: iP? 
(b) The passage is cited by SRV. 1.6.9. 





(c) Cf. BD. 1.11. 
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where objects of praise are imperceptible and the praisers are perceptible, 
there also the Second Person is used. The idea is that grammatically all 
the Persons, e.g. the First, the Second and the Third, are used in a regular 
way. Out of these, with reference to the inanimate objects only, the Third 
Person is used and with reference to the animate objects, the Second 
and the First Persons are also used. This isa general rule, applicable to 
all words found in the Vedas as well as in the current Sanskrit. But in 
Vedic language, the Second Person is used when inanimate objects are 
Pratyaksa. The purpose is to treat inanimate objects as Pratyaksa for the 
sake of emphasizing their utility. Not understanding this rule the Vedic 
commentators, Acarya Sayana &c., and their followers, the European 
secholars who have rendered the Vedas in their own languages erroneously, 
interpreted them as to say that the Vedas enjoin the worship of inanimate 
objects. 


RULES ABOUT SVARAS 


As the Svaras (accents) play an important role in the interpretation 
of the Vedas, we briefly deal with the same here. These Svaras are of two 
types and each one of them is again divided into seven categories, such as 
Udatta, Sadja &c. Now we shall write their definitions which have been 
taken from Patafijali, the author of Mahabhasya (1.2.29) :— 


(1) “The Svaras (i.e. vowels) are those which shine (from 
/Raj ‘to shine’) by themselves (i.e. which are pronounced with 
no help from other letters. Ayama (i.e. restraint on vocal 
organs), Darunya (i.e. harshness) and Anuta (i.e. smallness or 
subtleness) render the sound (Svara) louder. Here Ayama 
means the restraint over (vocal) organs. Harshness of sound 
is called Dāruņya and the smallness of throat means the con- 
tract or closing of throat. These (three) make the sound 
louder. Anvavasarga (i.e. relaxation), Mardaya (i.e. the 
softness) and Uruta (i.e. expansion) make the sound low. Out 
of these Anvayasarga means relaxation in (vocal) organs ; 
Mardaya refers to softness and elegance of sound ; and Uruta 
comprises in the expansion of throat. These make the sound 


(1) “eae aaa gf caer: (MB. 1.1.29) ma areanoat Katēā- 
ease: weft mam AIZIET matt frag: 1 steed Karu arat 
SAA | ANAT HvseI-Hvsea Haag | sea: weer MEM | weaaant 
aiaga cared ata: aafo maa | 








aaam mami fafa, add ratu ggar-faraar | gear 
RU Hea msd att: sar Mau | (MB. 1.2,29,30) 1 
derimuitat—fasartefrazetat 1 Aaga: Seaagarayy: 
aageaqt: | aag: Yea: | HET: EM, M gait- 
Gary: a garei waa | were RĪT at, AR eft ari qa- 
fa saa sarama:, mgarītsgaramo: | 7 sadqa: q 
gatararegt Mt ratfa gf (MB. 1.2.31) a gā aama 
amaa wafa saa, TAMAT, AJNA, AJUAN, afea: 

eafet g: sam: 1 atseta fafa: | Grafa: aaa: 1” 
(MB, 1.2.33) 
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lower. In speaking we pronounce the Svaras (i.e. the sounds 
or vowels) in three ways, viz. either as Udatta (high) or as 
Anudatta (i.e. low) or as Udatta-Anudātta (i.e. mixed). For 
instance, as a (thing) having white colour is called white 
and one having a black colour is called black and the third 
one possessing the characteristics of both—white and black— 
is called Kalmasa (i.e. the variegated, or mixture of black and 
white) or Sāraiīga (i.e. spotted). Similarly a Svarna which 
has the quality of Udatta is called Udatta ; that having the 
quality of Anudatta, Anudatta and that which possesses both 
the qualities—Udatta as well as Anudātta—is called Svarita 
(i.e. a mixed tone lying between the high and the low). These 
become seven when the suffix ‘Tarap’ is added to them indi- 
cating that they are raised to a higher or softened down to a 
lower accent as (1) Udatta, (2) Udātta-Tara, (3) Anudātta, 
(4) Anudatta-Tara, (5) Svarita, (6) Svarita-Udātta and 
(1) Eka-Šruti (i.e. monotony or neutral accentless tone).” 
(MB, 1.2) 


This (extract) is a commentary on the aphorism :— 
(2) “Uccaih-Udattah” *(i.e. a louderly pronounced accent. is 
called Udatta)” (P. 1.2.29) 
The (musical) Svaras (i.e. tunes) are also seven as enumerated in 
(the following aphorism) from the Pifigala Sutra :— m 
(3) “Sadja, Rsabha, Gandhara, Madhyama, Paītcama, Dhaivata 
(and) Nisada.’” (PL. II1.64) 


Definitions and scope of (these Svaras) should be grasped from 
the books on Musical Science. They cannot be cited here for the fear of 
increasing the bulk of the book. 


r PRB 
(2) sed: N (MB. 1.2.29) 
(3) agama: aa (ax) saaara S ATT: N 


(PL, 111,64) 


GENERAL GRAMMATICAL RULES 


Moreover, there are a few general grammatical rules which are 
applicable to all the four Vedas. They are enumerated here :— 


(1) At (ie the long 4) and Aic (ie. Ai and Au) are called 
Vrdāhi. (P. 1.1.1) 


Here the author of the Mahābhāsya says :— 


(2) “In the Vedas, in the nominal bases, the action of both 
Bhaand Pada is also available, For instance, in Sa Sustu- 
bha Sa Rkvata Ganena, the letter Ch (of Rkvatā) is converted 
into K because of its being a Pada; but the letter K is 
not converted into G because of its being Bha.” (MB) 


The action of both Bha and Pada takes place in the same word 
in the Vedas alone and not in the (current) Sanskrit. 


(3) Ādeša (i.e. a Substitute) is treated just like the Sthanin (i.e. 
the original letter) but not in the case of AI (i.e. one letter). 


(P. 1.1.56) 
Here the author of the Mahabhasya says :— 


(4) “The uses of Pratipadikas (ie nouns) (in the Vedas) depend 
on the particular meaning. No importance is attached to 
(a specific) case-ending. That case-ending is adopted 
whichever is thought to be rational.” 


According to this, ‘sense is predominantly important and not the 
case-ending’. It is to be borne in mind. 


(1) “afian” (P. 1.1.1) 

(2) "saudmeafa graifa gt! agaar—u Seat U AN Tūja | 
TaN HAN, Wea wea a was n” (MB.) 

(3) “enfansa n” (P. 1.1.56) 


(4) "sntaaftatrdmrararar aafa a aifSaq sarda frafraarrafa | 
at ai aaam afaa ar at mafaa 117” 
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(4A) ‘‘The negation and the Vikalpa (ie. the optional position) are 
called Vibhasa.” (P. 1.1.44) 
The Mahabhasya remarks here :— 
(5) “Words are used for expressing thought.” (P. 1.1.44) 
These rules should be equally applied to the Vedic words as well 


as to the words of common language. 


(6) «A word which is significant and is not a Dhatu (i.e. a root) 
and a suffix is called Pratipadika.” (P. 1.2.45) 


(7) "There are many words which have identical meaning. For 
instance, Indra, Sakra, Puruhuta, Purandara, Kandu, Kostha, 
Kusala. (These are synonyms). Moreover, one word may 
have many meanings, such as Aksah, Padah, Masah.”’ (MB) 


This rule has also general application. For example, there are 
many words in the Vedas, e.g. Agni &c., which have more than one meaning 
and many others which haye only one meaning. 


(8) “These (i.e. prefixes) precede the root.” (P. 1.4.80) 


To this the Mahabhyasya adds— 

(9) “In the Vedas they (i.e. prefixes) succeed or are placed at a 
distance as in "Wraragaftsšaa” (the prefix Upa succeeds the 
verb Ayatam) and in ‘eq sata V (the prefix Upa 
precedes the verb and is placed at a distance also). 


According to this rule all the words styled as Upasargas and Gati 
are placed before or after or at a distance from the verbs. 





———= 


(4A) a afa Fare tv” (P. 1.1.44) 

(5) “minai: masi: Ww (P. 1.1.44) 

(6) “ertaaargereaa: maafana n (P. 1.2.45) 

(1) aga g ma gmat wated | ag aai gE: M: TRT: | 
qat: | FE: l RWS: | qaa eft qara med TAA: | TZ au — 
aaa aA TT: WV” (MB.) 


(8) “a smat: W” (P. 1.4.80) 


(9) "grafu qaaa a anaga faep | ST Taa 1 
MB.) 


, 





= 
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(10). “(The possessive case) is frequently used in the sense of th 
Dative.” (P. 11.3.62 


The Mahābhāsya adds to this— 


(11) “The Dative in the sense of the genitive should also bi 
stated. (In the former case) the example is “Ya Kharvem 
Pibati Tasyai Kharyo Jayate Tisro Ratrih” (T.S. 11.5.1). Her 
Tasyai (i.e. for her—Dative case) is used in the sense oO 
Tasyah (i.e. of her—Genitive case). Similarly in other case! 
also.” 


This indicates that the Dative and Genitive are used inter-ohange 
ably. The author of the Mahabhasya considering the Brahmanas as the 
Vedas has cited examples here from the Brahmanas; otherwise, the use of 
the word Chandas in the aphorism would be meaningless, because the word 
Brahmana is already in continuity here from the preceding aphorism. 


(12) “The root Ad is often changed into Ghas} in the Vedas.” 
(P. 11.4.39) 


According to this (rule) the root Ad is converted into Ghasi 
optionally, e.g. Ghastam Nūnam (YV. XX1.43), Sagdhiśca Me (YV. XVIII.9), 


But in Attam Adya Madhyato Meda Udbhrtam, the change doss not take 
place. 


(13) “Sap is often deleted in the Vedas in roots Ad &c.” 
(P. 11.4.73) 
In the Vedas, the suffix Sap is frequently elided, e.g. Vrtram Hanati 
(RV. VIII.89.3) (in place of Hanti) and Ahih Sayate (in place of Sete). It is 
found in other roots also, e.g. Tradhvam No Devah (RV. TI.29.6) (instead of 
Trayadhvam). 


(14) “In the Vedas ‘Sap’ is often changed into ‘Siu’ (i.e. elided).” 
(P. 11.4.76) 


(10) “agaid aga grafa u” (P. 11.3.62) 


(11) “meag agaf qemi at wan fafa aå ad mà fret 
qifa aea ga mA u” (TS. 11.5.1) 


(12) “agi grafa u” (P. 11.4.39) 
(13) “aga grafa u” (P. 1.4.73) 
(14) “age grafa u” (P. 114,76) 
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For instance, af faar (RV. IV.8.3) and efa farfor (Here 
the Sap is elided). This rule is applicable to other roots also, e.g. 
qut faafta (RY. VIL.16.11); afat faafaa. 


(15) “In the Subjunctive mood (Lez), Sip is placed (between the 
root and the suffix) optionally.” (P. IIL.1.34) 


Under this rule the suffix Sip often becomes N/t in the Vedas | 
(i.e. it has Vrddhi), e.g, afiat ari mfa so afa araa (RV. 1.25.18). 
This peculiarity concerns only the subjunctive mood. 


(16) *In the Vedas both the suffixes Sanac as well as Sayac are 
found.” (P. 111.1.84) 


This is to say that Sayac is generally found in (the Vedas), i.e. if 
succeeded by Hi, e.g. Wet mesata, U MPA, Fe maag, SAA | 
This rule is applicable peculiarly to verbs in the Imperative mood, second 
person, singular number only. 


(17) "There is frequeacy of variance (with reference to the 
Vikarana suffixes).”’ (P. TII.1.85) 


(18) “The author of the (treatise) desires to sanction ‘variation’ 
(Vyatyaya) with reference to the following, viz. nominal 
and verbal terminations, letters, gender, person, tense, 
consonants, vowels, accent, agent (Krt) and the sign of the 
frequentatives (Yananta) ; and the sanction of all these 
variances is accomplished by the word Bahulam (i.e. frequent) 
included in the aphorism.” (Siddhanta Kaumudi) 





According to this authority, this deviation is confined to the 
Vikaranas (i.e. suffixes), nominal and verbal terminations, letters, gender, 
person, tense, the two forms (called Atmanepada and Parasmaipada) of 
verbs, accent, agent and Yan, i.e. the sign of frequentative. 





(15) “faq aga fe u” (P.. III.1.34) 
(16) “agafa maafa 1” (2. 11.1.84) 
(17) “aad agra 0” (P. I1I.1.85) 
(18) "gfteetagfratimi sera caved asi | 
aaaf meagan ashi a agafa argaša 1” 
(Siddhānta Kaumudi) 
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+ 
| Their examples follow in the respective order :— 
**Dhuri Daksinayah’ ( RV. I.164.9) (for Daksinayam) ; 
‘Casalam Ye Aśva-yūpāya Taksati’ (RV. 1.162,6) (for 
Taksanti) ; ‘Tristubhaujah Subhitam Ugra Viram ( for 
Sudhitam) ; ‘Madhoh Trpta Iya Asate’ (for Madhunaļi) ; 
‘Adha Sa Viraih Dasabhih Viyuyah’ (RV. VII.104.15) (for 
Viynyat) ; ‘Syo-Agnin Adhasyamanena Syah Somena Yaksya- 
m manena’ (for Adhata and Yastā respectively) ; "Brahmacāriņam 
| Icchate (AV. X1.5.17) (for Icchati) ; *Pratīpam Anyah Urmir- 
Yudhyati” (for Yudhyate).”” 
Here Adhata and Yastā are in the future tense, third person, singular 
umber. Here, in place of Tāsi, Sya is used. 
(19) "The suffix Kvip is optionally added to the root Han if 
preceded by a word in the Vedas.” (P. NI.2.88) 
By this rule Kvip suffix is frequently used in the Vedas, e.g. 
Matrha, Matrghatah. 
(20) “The past perfect tense (Lit) is used in the sense of the past 
indefinite in the Vedas.” (P. IL.2.105) 
According to this rule Lit is used in the Vedas to denote the simple 
past, e.g. Aham Dyava Prthivi Atatana. 
(21) “Inthe Vedas, Kanac is optionally used in the Lit (i.e. past 
perfect).”” (P. III.2.106) 
e.g. aa faaam: n (T.S.V. 2.3.6) ag qawaaaY aa | In this rule the 
repetition of the word Lit, which as a matter of course is to be understood 
[i from the preceding aphorism, indicates that Kanac is used even in the 


case of distant past (Paroksa). 


(22) "In the Vedas Kvasu suffix is added optionally in case oi 
Bigs (P. III.2.107) 


e.g. Papivan, Jagmivan and it may not be used in the case of Aham Saryam 
Ubhayato Dadarsa. 





(19) “agi grafa 1” (P. III.2.88) 
(20) “safa fre u” (P. III.2.105) 
(21) “fee: saem nv” (P. IIL.2.106) 
(22) “agan” (P. III,2,107) 
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(23) "The suffix U is added to the roots, after the suffix Kya in the 
sense of “habit” etc. in an agent in the Vedas.” (P. III.2.170) 


According to this aphorism in the Vedas, U is added to the roots 
after the suffix Kya to indicate habit in an agent, e.g. Mitrayuh, Sansvedayuh, 
Sumnayuh, “A word endowed with an attached indicatory syllable is 
also included where (the same word) dis-attached from the indicatory 
syllable is accepted.”* (MB) 


According to this rule the suffix Kyac, Kyan and Kyas (i.e. Kya with 


attached syllables) are also generally included here (i.e. the suffix U is added 
to those words also which take these suffixes). 


(24) ‘The affixes Krtya and Lyut are added to all roots and in all 
senses (even not enumerated here before).”” (P. HI.3,113) 


In the Mahabhasya it is stated :— 


(25) “Only Krt and Lyut or all Krt affixes are optional’’ ought to 
have been stated here. The purpose is (to form the words), 
e.g. Pada-Hāraka &c. (even in the sense of instrumental cases 
as Padabhyam Hriyate). 
According to this, all Krt affixes are added to all roots in all cases. 
This rule is applicable in the Vedas as well as in the common language. 


(26) “The suffix Yuc is added to all roots, having the sense of Gati 
(i.e. to go) preceded by the words Isat and others in the Vedas.” 
(P. III.3.129) 


According to this the suffix Yuc is added to the roots in the sense of 
motion preceded by words Isat &c, (i.e. Isat, Dur, Su) denoting the sense. of 
Krccha (i.e. difficulty) and Akyccha (i.e. convenience) in the Vedas, o.g. 
Sūpa-Sadanah Agnih. 


(27) “The suffix Yuc is found added to other roots also in the 
Vedas.” (P. ITI.3.130) 

(23) "ura gafa w? (P. IIL.2.170) 
(24) seeget age V” (P. II1.3.113) 
(25) “qeaege gi agram | gat agaaa art gragrarera n” (MB) 
(26) "grafa madea: 1” (P. II1.3.129) 
+ o geaen agrarna li!”  (MB:) 
(27) “aads gan” (P. 13.130) 
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The addition of the suffix Yuc is found in case of other roo 
also, e.g. Suvedanām Akrnod Brahmane Gam or Sudohanam Akrņo 
Brahmane Gam. 


(28) “In the Vedas the affixes Lun, Lan and Lit (ordinarily den 
ting the three forms of the past tense) are optionally added 1 
signify all the tenses.” (P. NI.4.: 


In the Vedas the affixes denoting the three types of the past tens 
viz. aorist, imperfect and perfect, are optionally added to the roots | 
imply all the tenses. For instance, aorist : WE Awst FTA: 
(YV. XVI.8) ; imperfect: aiana Qanaqa aama: 1 (Asvalayar 
SS. HI.6.16) ; Perfect: wat war t (RV. X.55.8) 


(29) “In the Vedas the affix Let is optionally used in the sense ; 
Ein.” (P. III.4. 


In the Vedas, subjunctive mood (Let) is used where optative 7 
benedictive is used in common language to denote command or tl 
relation between the cause and effect, eg. Jiwati Saradah Sata 
(RV. X.85.39) &c. 

(30) Let is used to signify a contract or suspicion also.” 

(P. NII.4. 

In the Vedas subjunctive (Let) is used to denote a contract 
suspicion, e.g. Aham Eva Pasanam Ise (contract) ; Net Jihmayanto Naraka 
Patama (RV. Khila. X.106.1) (Suspicion). There is danger of falling 
calamity on account of evil conduct. 


(31) "At or Af is added to Let.” (P. 114.9 
In the Vedic subjunctive (Let), At or Af is added. 
(32) “A of Let is changed into Ai.” (P. NI.4.9 


In the Vedas A is converted into Ai in the subjunctive dual numb 
of the root in Ātmanepada, e.g. Mantrayaite, Mantrayaithe. 











(28) “safa ge ag far: nu” (P. 11.4.6) 
(9) "fesdāz u” (P. 11.4.7) 

(30) "saediaranieutva w” (P. 11.4.8) 
(31) AmA (P. 11.4.94) 

(32) "magu? (P. 11495) 
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(33) “The E of Let is changed into Ai optionally elsewhere.” 
(P. III.4.96) 


Except the scope of Atah Ai (ie. the preceding rule) E of the 
subjunctive mood is converted into Ai optionally, e.g. Aham Eva Pasanam 
Isai or Ise, 


(34) “The J of the conjugational terminations is optionally elided 
in Let, Parasmaipada.” (P. III.4.97) 


In the subjunctive of the Parasmaipada, I in the conjugational 
terminations is optionally elided, e.g. Tarati, Tarāti; Tarat, Tarat ; 
Tarisati, Tarigāti ; Tarisat, Tarisat ; Tarisati ; Tārisāti ; Tarisat, Tartsat ; 
Tarasi, Tarāsi; Tarah, Tarah; Tarisasi, Tarisasi; Tarisah, T arisah; Tarisasi, 
Tarisasi; Tarisah, Tarisah; Tarami, Tarami, Tarisami, Tarisam, Tarisami, 
Tarisam. This rule is applicable to all roots in the subjunctive mood, 


(35) "S of the first person in Let is optionally elided.” (P. III.4.98) 


The letter S of the first person in the subjunctive mood is optionally 
elided, e.g. Karavava or Karayavah ; Karavam or Karavamah. 


(36) “The affixes Se, Sen &c. (enumerated here) are added to the 
roots in the Vedas in the sense of Tumun (i.e. the infinitive).” 


(P. III.4.9) 


These fifteen affixes are added to all roots in the sense of the infinitive 
(Tumun) in the Vedas alone. They are: Se, Sen, Ase, Asen, Kse, Kasen, 
Adhyai, Adhyain, Kadhyai, Kadhyain, Sadhyai, Sadhyain, Tavai, Taven 
and Tayen. According to Krnmejantah (the aphorism of Panini 1.1.39), 
ie. ‘the words ending in Kyt affixes which end in M, E, O, Ai and Au, are 
treated as Avyayas (i.e. indeclinables)’, all the words formed by adding these 
15 affixes are regarded as indeclinables. In these affixes (enumerated above) 
the letter WV is attached for the purpose of accent ; the letter K to indicate 
that Guna and Vrddhi are prohibited here ; the letter Ñ also for the said 
purpose and the letter Š to make Sit (i.e. Sits are open to Guna etc.). The 
examples are :— 








(33) “asaan” (P. 111.4.96) 

(34) “gara «tu: qia 11” (P. 1114.97) 

(35) “a saama un” (P. III.4.98) 

(36) “grat à A wa wag at ma med neda meg asa sd meq 
aa ag ada: uu” (P, [1I,4.9) 


GENERAL GRAMMATICAL RULES 4 


Se: Vakse Rayah ; Sen: Tavamese Rathanam (RV. 1.66.3) ; As 
& Asen: Kratye Daksaya Jivase (AV. VI 19.2) ; Kse & Kasen: Sriyase 
Adhyai & Adhyain: Karmani-Upacaradhyai ; Kadhyai: Indragni ĀAhuva 
dhyai; Kadhyain: Sriyadhyai ; Sadhyai & Šadhyain: Fibadhyai, Sah 
Madayadhyai ; here because of being Sit, it causes the change of Pa int 
Pib ; Tavai : Somamindraya Pātavai ; Taven : Dasame Masi Sūtave 
Taven : Syardevesu Gantave. 


(37) “The affixes Ņamul and Kamul are added to the roots followe: 
by the root Sak (ie. to be able) in the sense of Tumun.” 
(P. II1.4.12 


When a root is succeeded by the root Sak, it takes the affixes Namu 
and Kamul in the Vedas in the sense of the infinitive. In these affixes, th 
letters Ņ, K and L are included respectively to introduce Vrddhi; ti 
prohibit Guna and Vrddhi and for the purpose of accent respectively, e.g 
Agnim Vai Deva Vibhajam Nasaknuyam (in the sense of Vibhaktum). 


(38) "The affixes Tosun and Kasun are added to the root precede 
by the word Īsyara.”” (P. NI.4.13 


The affixes Tosun and Kasun are added to the roots preceded by th 
word Īsyara in the Vedas in the sense of the infinitive, e.g. Tosun: Tsvar. 
Abhicaritoh; Kasun: Isyaro Vilikhah (for Vicaritum and Vilekhitum). 


(39) “The affixes Tavai, Ken, Kenya and Tyan are added to th 
roots in the sense of Krtya (i.e. abstract idea or the objec 
of an action).” (P. III.4.14 


The Krtya affixes mainly denote the abstract idea or the object of a 
action ; they also express Arha (i.e. to be able) and other meanings. In thi 
sense in the Vedas the affixes Tavai, Ken, Kenya and Tyan are used, e.g 
Tavai: Paridhatayai ; Ken: Navagahe ; Kenya: Didrksenyah, Susrasenyah 
Tyan: Kartvam havih (AV. 1.4 3). 


(40) “The feminine suffix Nis is always added to a Bahuvrīl 
compound, ending in An and its Pun ultimate is elided in ; 


proper noun and in the Vedas.” (P. IV.1,25 
(37) “ai nggi” (P. 111.4.12) 


(38) “deat aqa agatu” > (P.III.4.13) 
(39) “pened ada Sanaa: w’ (P. IIL4.I4) 
(40) “fret dargraat: 7” (P. IV.1.29) 
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In a proper noun or in the Vedas, a Bahuvrihi compound ending 
in An with its Pun-ultimate elided takes the suffix Ft to form a feminine 
gender always, e.g. Gauh Paītcadāmnī, Ekadāmnī. 


(41) “The suffix sta is always added to the words Bahu &c, to 
denote feminine gender.” (P. 1V.1.46) 


To the words Bahu &c., in the Vedas, the affix tq is added to 
express feminine gender, e.g. Bahvisu Hitvā Prapiban, 


(42) “The affix Yat is added to the word in the locative case in the 
sense of to be (Bhava) in the Vedas.” (P. IV. 4.110) 


The affix Yat is added in the Vedas to a Pratipadika in the locative 
case in the sense of ‘what stays there’ (Bhavya). It is an exception to the 
general rule according to which the affixes An and Gha are added. They 
are also added if and when such words are found, e.g. (Yat) Medhyaya Ca, 
Vidyutyaya Ca Namah. (YV. XVL.38) 


We do not cite here all the rules (Aphorisms) on the addition of the 
affixes to the roots to denote meanings in the Vedas which are enumerated 
after this aphorism up to the end of the Pada (i.e. section). These 
rules will be cited at the proper places, where the examples of those rules 
are found in the Vedic verses. 


(43) "The affix Vini is added optionally in the Vedas in the sense 
of the affix Matup.” (P. V.2.122) 


In the Vedas the affix Vini is added optionally to all the Pratipadikas 

(i.e. nouns) in the sense of abundance &c. (Bhuma etc.). The meanings 

(referred here as) Bhuma &c. (i.e. abundance &c.) are enumerated as under 

in the commentary of the following aphorism by the author of the Maha- 
bhasya :— 

(44) “The affix Matup is added in the sense of possessive and 

locative cases.” (P. V.2.94) 


The affix Matup is added in the following seven senses in the Vedas 
as well as in the spoken language :— 





(41) “fred graftrn” (P. 1V.1.46) 
(42) “aà safa un” (P. IV.4.110) 
(43) “age safu” (P. V.2.122) 
(44) “aaeareafenfeafa gg tu” (P. V.2.94) 
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(45) “Abundance, censure, praise, inseparable relation, excellence, 
connection and the desire of stating an existing quality. The 
affixes Matup and others are used in these senses.” (MB) 


There are a number of supplementary rules governing the particular 
roots and the particular suffixes referred to in this aphorism, They will be 
explained at the relevant places. 


(46) “The affix Tac is added to the compound ending in An or As 
optionally in the Vedas.” (P. V.4.103) 


It is to be stated that in the Vedas the addition of Tac after a 
compound ending in An or As is optional; e.g. An: Brahma-Samam or 
Brahma Sama ; As: Deva-Cchandasam or Deva-Cchandah. 


In the (following aphorism) it has been stated (in the Mahabhasya) 
that the Dhatus (roots) have a variety of meanings also :— 


(47) "The first letter of the Ekaca (i.e. a root having one vowel) 
or the second letter of the Ajadi (i.e. a root beginning with a 
vowel) is duplicated if they are succeeded by the affixes 
San or Yan (4% or uy).” (P. VI.1.9) 


“Roots have a number of meanings also. For instance, the root 
Vap means to sow ordinarily, but it also denotes the sense ‘to cut’, e.g. 
Keşan Vapati (i.e. he cuts hair); the root Id means to eulogise but it is 
used to signify ‘to impel and to request also, e.g. Agnir-vā ito Vrstim Ide, 
Maruto Amutašcyāvayanti ; the root Kr expresses ‘to bring non-existent 














(45) “qaam faeratisfamaa 1 
daska faamai wafer agaaa: n” (MB) 
The following are their examples— 
(a) Abundance : Goman, Pavaman. 
(b) Censure : Kakudma-Vartinī Kanyā. 
(c) Praise : Rupavān. 
(d) Constant Relation : Ksīriņo Vrksah, 
(e) Excellence : Udariņī Kanyā. 
(f) Contact : Dandin, Chatrin. Here this contact is 


restricted as Vrtti-Niyamaka, Hence the 
phrase Purus? Dandah cannot be regularised 


(46) “mamarangana 0” (P. V.4.103) 
(47) "ag: nu" (P VI.1.9) 
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into existent’ but it is used in the sense of ‘rubbing’ also, e.g. Prstham Kuru, 
Padau Kuru (i.e. rub the back or feet) ; ‘throwing’, e.g. Kate Kuru, Ghate 
Kuru, Ašmānam Itah Kuru, i.e. place on mat, place in the pitcher or 
throw out this piece of stone this side ”* (MB) 


This citation from the Mahābhāsya indicates that the roots have 
also the meanings other than those enumerated in the (list of Roots) 
Dhatu Patha. The above-mentioned three roots have been cited by way 
of illustration alone. 


(48) “The affix Si is elided optionally in the Vedas.” (P. VI.1.70) 


In the Vedas the case termination Si is optionally elided in the neuter 
gender, e g. Visva Bhuvanānī in place of Visvani Bhuvanani. 


(49) “The root Hu gets Samprasarana (i.e. vocalisation of the semi- 
vowels) in the Vedas optionally.” (P. VI.1.34) 


According to this aphorism in the Vedas all these roots get optional 
Samprasāraņa even in the case, where it is not ordinarily available, e.g. 
Hūmahe &c. 


(50) “The letters 7, U, R & Z at the end of the case-ending remain 
unchanged optionally and are also shortened, if they are 
followed by dissimilar vowel.” (P. VI.1.127) 


According to this rule in the Vedas, the words, e.g. Isa and Aksa, 
retain their original forms optionally, e.g. Isa, Aksa, Imire. In such 
cases, this retention of the original from ordinarily is not possible. 


(51) “In the Devatā-Dvandva compound the affix Anan is added 
before the second member.” (P. VI.3.26) 





* “agai aft aval waft aq anaf: ofa q: gasir 
a iàn ania dfs: rgftetemamsaig qee: fesa a aid afaat 
ai qfterts | asgari 1 AR agang asa: 1 fi- 
FK aT itg gaaat ga | sga megā asa ade we 
qa, ae He, mafaa: gaea maA n”? (MB) 

(48) “Nepala ager n” (P. VI.1.70) 

(49) “aget grafu n”? (P. VI.1.34) 

(50) “qasai maaa gena ll” (P. VI.1.127) 

(51) ‘Ramga au” (P. VI,3,26) 
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In the dual compounds of the Devatās, the affix Anan is added to the 
final letter of the first member on account of its being sta (i.e. an affix 
where % is elided), e g. Surya Candramasau, (RV. X.90 3) Indra Vrhas pati. 
There are two supplementary rules :— 


(52) “In the Devata-Dvandva compound where the word Vayu 
occurs at either place, Anan is not added, e.g. Agnivayu, 
Vayvagnī.” (Vārtika) (MB) 


(53) “This rule is applicable also in case of Brahma Prajapati 
&e., e.g. Brahma-Prajapatī, Siva-Vaisravanau, Skanda- 
Viśākhau.” (Vārtika) (MB) 


In these examples the addition of Anan was possible under the 
general rule but the same is prohibited by these two Vartikas (sub-rules). 
This is an invariable exception. 

(54) “In the Vedas the affix Rut is added optionally.” (P. VIL.1.8) 

According to this rule Rut is added to the affix Jha in the Atmane- 
Pada, e.g. Deva Aduhra. 

(55) “In the Vedas the suffix Bhis is changed optionally into Ais.” 

(P. VII.1.10) 


According to this rule is is substituted for Bhis in the Vedas, e.g. 
Devebhih Manuse Jane (RV. VI 16, 1.) (for Devaih). 


(56) “The Sups (i.e. the Case-endings) are replaced optionally 
by Su, Luk (i.e. elision), Pūrvasavarņa, A, At, Se, Ya, Da, Dya, Yac 
and Al.” (P. VII.1.39) 


This means that the irregular case-endings mentioned in this rule 
are substituted for the regular case-endings and irregular verbal termi- 
nations for regular verbal terminations. 


(57) “The affixes Iyac, Diyac and J are to be included here,” 
(Vārtika, MB) 


(52) “tamed «ana art: sada: uu” (Vartika MB) 
(53) “aasma g 1” (Vartika MB) 

(54) "aga oau” (2. VIL.1.8) 

(55) “agi waft” (2, VIL.1.10) 

(56) “qi ggrgiaamiežars UTT: 1” (P. VII.1.39) 
(57) "gursarītemtamgadēgmaA ll” (Vartika, MB) 
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For example :— 

Iyac: Darviya Parijman (for Daruna) ; 

Diyac: Sumitriya Na Apah, Suksetriya, Sugatriya (for Sumitrinah, 
Suksetriņah, Sugatrinah) ; 

1 : Drtim Na Suskam Sarasi Śayanam (RV. VII.103.2) (here 
1 for Ni). 

(58) ‘An, Ayac, Ayar are also to be included in this list.’’ 

(Vartika, MB) 

For example :— 

An : Prabahava (for Bahuna) ; 

Ayāc : Svapnayā (for Svapnena) ; 

Ayar : Sa Nah Sindhum Iva Nāvayā (for Nava). 


In the Vedic words these 16 affixes mentioned above (56, 57, 58) 


take the place of the regular case-endings. There are other irregular verbal 
terminations which take the place of the regular verbal terminations 
under a separate rule. 


For example : 

Su : Rjavah Santu Panthah (in place of Panthanah) ; 

Luk : Parame Vyoman (RV. I.164.39) (for Vyomni) ; 

Pūrvasavarņa : Dhiti, Mati (for Dhitya, Matya) ; 

At : Ubha Yantara (for Ubhau Yantarau) ; 

Se : Na Yusme Vajabandhavah (RV. VIII.68.19) (for Yūyam); 

Ya : Uruya (for Uruna) ; 

Da : Nabha Prthivyah (YV. X1.76) (for Nabhau) ; 

Dya: Anustya (for Anustubha) ; 

Yac: Sadhuya (for Sadhu) ; 

AIl : Vasanta Yajet (for Vasante) ; 

(59) “The (case-ending) Jas is replaced by Asuk after a noun 
ending in A.” (P. VII.1.50) 

By this rule Asuk is substituted for Jas, i.e. the sign of the nominative 


case in plural number, e.g. Visve Devasah (RV. 1.3.7) (for Visve Deyah) ; 
Daivyāsah (for Daivyah) and so on. 











(58) “srsarsaret Qima tv” (Vartika, MB) 


(59) “màgan” (P. VIL.1,50) 
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(60) “In the Vedas, the addition of It is frequent.” (P. VIL.3.97) 
Wherever It is added in the Vedas, it is done so by this rule. 
(61) “The affix /t is to be added to Abhyasa (i.e. the reduplicated 
form of the root) in the Vedas variously.” (P. VII.4.78) 
By this rule It is added to the reduplicated form of a root followed 
by Šlu frequently in the Vedas. 
(62) The Ma of Matup is changed into Vain the Vedas, when 
it is preceded by a noun ending in J or Ra.” (P. VIJIL.2.15) 
By this rule the Ma of Matup is converted into Ya even when itis 
not regularised by ordinary rule, e.g. Reyān etc. 
(63) “The R of the root Krp is changed into L.” (P. Vill,2.18) 
(63A) “The R of the root Krp is changed into L optionally in 


the nouns in the Vedas.” (Vārtika, MB), eg. Kapilaka, 
Kapiraka, &c. 
(64) “S is elided if followed by a suffix beginning with Dh.” 
(P. VIII.2.25) 
According to the following rule all letters are optionally elided in 
the Vedas. It isan Aprapta-Vibhasa :— 
* “Letters are elided in the Vedas optionally.” (MB) 
E.g. Iskarttaram Adhyara (for Niskarttāram). Thus "the roots 
beginning with D are changed into Dh,** (P. VIII.2.32) 


(65) “The H of the roots Hy ani Grah is changed into Bh in the 
Vedas.” (Vartika, MB) 





(60) “aga grafa n” (P. VIL3.97) 
(61) "agri grafu nu” (2 VIL4.78) 
(62) “aade: Ww’? (P. VIIL.2.15) 
(63) “sau” (P. VIIL.2.18) 
(63A) “amagada sarera amaa n”  (Vārtika, MB) 
(64) “auw? (P. VIII.2.25) 
+o grafa aiad ar anakaa? n” (MB) 
ss matai: (P. VIII.2.32) 
(65) “adioa V” (Vartika MB) 
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It ought to be said here that the H of the roots Hr and Grah 
becomes Bh in the Vedas, e.g. Gardabhena Sambharati (for Sanharati); 
Grbhnati for Grhnati. 


(66) "The Ru is substituted for the final of Matup and Vasu in the 
vocative case in the Vedas.” (P. VIII.3.1) 


E.g. Gomah, Harivah, Mīdhvah. 


(67) ‘Visargas followed by Sar (i.e. Ss S, S) are changed optionally.” 
(P. VIII.3.36) 


(68) The Visargas are optionally elided if followed by letters Sar 
(i.e. S, S, S) which are again followed by letters Khar (Kh, Ph, 
Ch, Th, Th, C, T, T, K, P, S, S, S).” (Vartika, MB) 


It is optional to retain Visargas before a sibilant, e.g. Vrksa 
Sthatarah or Vrksah Sthatarah. For the same reason we find in the Vedas 
usages like Vāyava Stha (Y. V.I.I). This is, therefore, a general rule 
applicable everywhere. 


(69) "The Unadis (i.e. affixes enumerated in the list called 
Unadis beginning with Un) are manifold (Bahulaka).” 
(P. 11.3.1) 


The author of the Mahabhasya remarks upon this aphorism as 
below :— 


(70) ‘What is the significance of (the word) ‘manifold’ (Bahulaka) 
here ? Manifoldness is due to the fact that only a few roots 

(66) “aga a: asgat gafa n” (P. VIL.3.1) 

(67) ar afew” (P. VIII.3.36) 

(68) "ad? utt at ami sere: 1” (Vartika, MB) 

(69) “amad agaa tv” (P.III.3.i) 

(10) “agesaad feada ? ages pig: acter: ugfrvu: 
amA gaa a aatea quad agaaa Fey 17? mAN 
aaaf agam a ad agam: “awaaga agaa 1” 
satn grafu aa safe a aati aaa amaa ti 

(Contd.) 
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have found place (there), i.e. the Uņadi affixes are enjoined to 
be added only to the small number of roots and not to all, The 
enumeration of thes: words is only partial, i.e. most of them 
have been enumerated here but this is not all. Moreover, 
the actions have not been sanctioned in all these cases; 
hence it was said so, ie. the list of actions enjoined (i. the 
Unadi) is not complete and exhaustive. All the actions could 
not be defined here. Now, what is the reason for enumerating 
only a small number of roots to which Uņādi affixes are 
added ? Why have not all the roots been included ? Moreover, 
why is the enumeration partial and not exhaustive ? Besides, 
howcan we account for a limited sanction of the limited 
actions? Why all the actions have not been defined here ? 
(It was done so) so that the Naigamas (i.e. the Vedic words) 
and the Radhas (i.e. the conventional) words may be regula- 
rised, i.e. the purpose is to properly regularise (the formation 
of) Vedic and non-Vedic words which are based on convention 
only. The author of the Nirukta says that all nouns are 
derived from verbs. According to the etymologists all nouns 
have etymological derivations. It is also (the verdict) of a 
grammarian, the son of Sakata, i.e. one of the grammarians 
Sak: tayana also holds the view that all nouns are derivative. 
But what explanation can be offered in case where no specific 
(etymological) significance is possible ? The word, the 





(Contd, from Page 450) 


fis ga: reat ahea: splava sored qed a aata: faa 
Bre TAT agaat a aa agaat: fa saree sation afo 
gafa, q ga: aat vera afani 7 “Anaelewa fe gare 1” 
Anana Sleneairaratanred gs awa: BE g: ‘ATT gaa 
aal aa Grafu mgaag: AWM 1 CP wee q 
Ama” dawat a meena mg age aft | MU qa 
fatragardi a agaa, wi aa aaaea ? “qa fatragardageu, 
saaa: Tears agoa V” wate gear waa sfgaa:, mead 
qaa spfrefecert | 


“amg ngeni saana Aa: R 
mata fam ngaadasgeagma i” (AB) 
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formation of which does not indicate any particular meaning 
can be explained away (with the help of) the root and the 
affix. With the help of the root, suffix can be inferred and 
with the help of the affix, a root can be guessed out. In the 
nouns (the first parts) are roots and the subsequent ones are ` 
suffixes, Their mutual relation can be guessed out from 
the effects. This is the procedure regarding the Unadis.” 


(MB) 


EXPLANATION 


The word “‘manifoldeness’’ means that in the Uņādi-Pātha (i.e. 
a list of affixes beginning with the affix Un) the affixes are enjoined to be 
added to a very thin number of roots. The word “manifold option” 
includes all roots, even those to which no affix has been assigned or added 
to, Similarly all the affixes could not be enumerated here and certainly there 
are other affixes also. The use of a few Uņādi affixes only has been 
illustrated with reference to a few of the roots and not with reference to 
all ofthem. Only a few of the affixes (and the roots) have been recorded 
for economy (of space) and all of them have not been included. Other 
affixes (i.e. affixes not mentioned here) have also been (approved and) 
sanctioned by the word “manifold option”, e.g. Phid, Phiddau. The use 
of the word ‘optional’ indicates that the actions sanctioned by the aphorisms 
sometimes do not take place while those not sanctioned by them do also 
take place. For instance, inthe word Danda, the letter Da belonging to 
affix does not become It (i.e. thus it is not elided. Its are always elided). 
“Why are the other roots, affixes and the actions accepted rather than those 
sanctioned by aphorisms ?’’ To this question our answer is that otherwise 
many Naigamas (i.e. Vedic words) and the Radhis (i.e. words having 
conventional usage with obscure etymology) which are in vogue in common 
speech would not be regularised. The author of the Nirukta and one of 
the grammarians, named Sākatāyana, declare that all nouns are derived 
from roots. In the phrase Sakatasya Ca Tokam, the word Toka means ‘a 
son’, i.e. the son of Sakata (ie. name of a Sage). The word Toka has 
been included in the list of synonyms, signifying ‘a son’. In case where 
specific meaning is not very clear and where neither the root nor the affix 
is apparent, one should make a guess of the affix from the root and of the 
root from the affix (as the case may be). But this guess has its scope and 
is restricted. This guess is to be adopted (with reference to) nouns only, 
The rule about Uņādi is that at first a guess should be made about roots 
and after that about the affixes. This guess should be such as would give 
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the desired word formed from the due relation between the root, affix and 
actions,* 


aa 








* By citing the above-mentioned extract from the Mahabhasya 
Dayānanda has proved beyond all doubts the following points — 


(a) The Vedic words form their own category. 


(b) The Vedas have no Raghi (conventional meanings) words, 
which are found only in the spoken language. 


(c) Many of the Vedic words and all the Radhi words cannot 
be formed by general procedure laid down in grammars. 


To strengthen this assertion we should take notice of the 
following :— 
(i) Amasis wa fg gare 
(ii) dmna saana ndam, X qe maa: wd eg: ? 
Dayānanda also believes that all words in the Vedas are 
Yaugikas, i.e. are derived from the roots, Cf ; 
(ATA a agate faa 
STRAT WHET 4 HA |” 
The method of the Vedic interpretation advanced and followed 
by our author clearly shows the that he is the follower of the Nairukta 


(i.e, etymologist) school. The following citations will be read by our 
readers with profit in this connection :— 


0) “maaana sft areal dear aaa 1” (N. 1.12) 


(2) “aq aeag; afrereq art aaa 1 
aami dami at ag mafaz fear | (Contd.) 
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(Contd. from Page 453) 
aasa gfa tamt: gem: waar | 
aga: Aaqa Mama ATT | 
ward sft aag: Tema ATA: | 











amife mA avafer a ATR | 


awaa maa aaia aeta aati Tia: N 
(BD., 1.23-24, 26-27, 30-31) 


No doubt that there were others also who did not hold this 
view. Gārgya and some of the grammarians did not cherish this idea. 
Cf: (a) “smadsgamia maaa 1” 
(b) “a aai” ef mat farmat ae 0” (N. 1.12) 





A FEW FIGURES OF SPEECH 


Now we shall describe briefly a few varieties of figures of speech. 
We shall at first proceed to explain an Alankāra (figure of speech) called 
Upamā (i.e. Simile). The Simile is fully expressed (i.e. Parna-Upama), 
when its four constituents, viz. the common property, the word expressing 
comparison, the object of comparison and the standard of comparison, are 
all fully expressed, e.g. 


(1) “Be a source of gay gifts to us as a father to his son.” 
(RV. 1.1.9) 


The other variety of Upama is Lupta-Upama (i.e. Elliptical Simile) 
which is again divided into eight kinds, when any one or more of them be 
unexpressed (by words), viz. (1) Vacaka-Lupta (i.e. in which the word 
implying comparison is left unexpressed), e.g. Bhīma-Balī, i.e. brave like 
Bhima. [Here the word Iva signifying comparison is left out.); (2) Dharma- 
Lupta (i.e. where the common property is unexpressed), e.g. Kamala-Netrah. 
(Here the word showing common quality, e.g. Sundara is omitted.); (3) 
Dharma-Vacaka-Lupta (i.e. where the common quality and the word denoting 
similarity are left out), e.g. Purusa-Vyaghrah. (Here the words showing 
comparison and common property are omitted); (4) Vacaka-Upameya- 
Luptā (i.e. where the word indicating comparison and the object of 
comparison are elided), e.g. Vidyaya Panditayante. (Here the word express- 
ing comparison and the object of comparison are not expressed) ; (5) 
Upamana-Lupta (ie. in which the standard of comparison is left out) ; 
(6) Vacaka-Upamana-Lupta (i.e. where the word showing comparison and 
the standard of comparison are unexpressed); (7) Dharma-Upamana-Lupta 
(i.e. in which common property and standard of comparison are 
unexpressed) ; (8) Dharma-Upamana-Vacaka-Lupta (i.e. in which three 
elements, viz. common property, standard of comparison and the word 
indicating comparison are elided), e.g. Kaka-Taliyo Guru-Sisya-Samagamah 
(i.e. the meeting of the preceptor and the pupil is (unexpected) like that 
of a crow and palm fruit). Now the figure of speech called Rapaka (i.e. 
metaphor) is treated. It consists in the representation of the subject of 


(1) “aa: fate qaas gaat wa 1” (RV. 1.1.9) 
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description which (subject) is identified with another (i.e. a well-known 
standard). With reference to greater or lesser or egual degree of identi- 
fication, it is of six types : 
(i) Adhika-Abheda-Rūpaka (i.e. complete (or greater degree of) identi- 
fication], e.g.: 
(2) “He is verily the sun as he expels the darkness, ie. He is 
complete in knowledge.” 
(ii) Nyuna-Abheda-Rupaka (i.e. lesser degree of non-difference), e.g. : 
(3) “He is verily Patafijali but is not the author of the Maha- 
bbasya.” 
(iii) An-Ubhaya-Abheda-Rūpaka (i.e. in which there is distinction without 
difference), e.g. : 
(4) “The king (or God) protects the people resorting to im- 
partiality.” 
(iv) Adhika-Tad-Rupya (i.e. higher degree of identification), e g. : 
(5) “No need of regal joys when bliss of knowledge is secured.” 
(v) Nyuna-Tad-Rupya-Rupaka (ie. deficient identification), e.g. : 
(6) “This fair statesmanship brings all joys but it has no origin 
from the sun.” 
(vi) An-Ubhaya-Tad-Rupya-Rupaka (i.e. identification which is neither 
complete nor incomplete), e.g. : 


(7) “As the sun is covered by clouds, let this sun of knowledge 
shine.” 


The figure of speech called Slesa (i.e. Pun or Paronomasia) consists 
in using words which express more than one meaning. It has three kinds, 
viz.: (1) Prakyta-Aneka-Visaya; (2) Aprakrta-Aneka-Visaya; and (3) Prakrta- 
Aprakyta-Aneka-Visaya. The example of the Prakrta-Aneka-Visaya (i.e. where 
all the meanings expressed are applicable in the context), is : Nava-Kambalo 





(2) “sa fe afam area Aa card ferret? na 
(3) "ad gas: areata MIERU FRA feat? R N 
(4) “Sa: smaga lg ATT V N 
(5) “Rara fg AFA creates fe aa? uu ¥ 
(6) “meda guar Aagi Mar |” NK 

(7) ad maaa gala faargui faavgā ngu 








A FEW FIGURES OF SPEECH 457 


Ayam Manusyah (i.e. this man has Nava (new or nine) blankets]. Here 
the word Nava expresses two meanings—new or nine ; (and both the 
meanings are relevant in the context). (2) A-Prakrta-Aneka Visaya (i.e. 
where only one meaning is applicable in the context), e.g. Šveto Dhavatī. 
Here it may mean a white man runs or a white dog runs ((Svā Itah) from 
this place. Alambusanam Yata (MB.1) may mean either the carrier of 
straw is strong or the carrier of gourds, or e.g, Agnim Ide (RV. 1.1.1), 
(where the word Agni may mean God or fire). The following is an example 
of Aprakrta-visaya (in which only one meaning is applicable) :— 


“Harina Tyad Balam Tulyam Krtina Hita-Šaktinā”” (lt may mean 
either that your prowess is comparable to that of a highly powerful lion 
or that your prowess ir equal to that of the Omnipotent God, as the word 
Hari expresses both the meanings—God or lion). This is the example of 
(3) Prakrta-Aprakyta-Aneka-Visaya. (Another example of the same is) 
Uccaran Bhari Yanadhyah Susubhe Vahini-patih. (Here Vahimpnti may 
mean the lord of armies or the lord of rivers). 


There is a large number of other figures of speech. All of them could 
not be mentioned here. They will be explained wherever they occur (in our 
commentary). 


(In this connection the following verse from the Rgveda deserves 
notice) :— 


(8) “Aditi is heaven ; Aditi is the firmament (or the mid air) ; 
Aditi is mother, father and son ; Aditi is all the gods; Aditi 
is the five classes of men; Aditi is all that has been born and 
shall be born). (RV. 1.89.10) 


(8) "attanttaatasētaata a fam 4 ga: 1 
fak žar nRa: usa war afffamtauisfa: ata 1” 
(RY. 1.89.10) 


This verse has been quoted by Yaska in the Nirukta (LV. 23) 
with the following remarks— 


“afafa carat at V” 


The meaning of the word Aditi according to Yaska is— 


“affari aaam ww? (N. IV.22) 
(Contd.) 


VIS ETSI ——————————————————— 


458 RGVEDADI-BHASYA-BHUMIKA 


In this stanza, the word Aditi is used in the sense of shining upper 
region etc. Inthe commentary we shall also take the word Aditi in the 
Same senses. But as we shall not cite this verse everywhere, we have thought 
it proper to cite it here once for all. 


rita 


——— 








(Contd. from page 457) 


The word Aditi according to Griffith means ‘infinite’, i.e. 
Infinite Nature Aditi, literally meaning independent or indivisible, 
may here signify also either the earth or the mother of the gods, according 
to the Scholiast. According to Yaska, the hymn declares the might of 
Aditi (IV. 23 quoted above); or as Sayana, “Aditi is hymned as the same 
with the universe.” 


The word Paiica-Janāh may mean ‘five classes of men’. The 
five orders of human society are said to be the four castes and the 
outcastes (cf. anù amt: qsqa) faate:). It is also interpreted as ‘five 
classes of beings, or gods, men, Gandharvas, Serpents and Pitaras or, as it 
occurs in the Nirukta (III. 8), Gandharvas, gods, Aévins and Rāksasas. 


Cf: “magi: fart dar age waists wart ant faq: gsm 
gataaga: |” (X. 111.8) 








ABBREVIATIONS USED IN THE COMMENTARY 


Now we shall refer to the abbreviations which are to be used (by us, 
in the commentary (Bhasya) on the Vedas. The following are the abbre 
viations for the sake of ready reference to the citations from the fou 
Vedas, the six Sastras, the six Angas, the four Brahmanas and the Taittiriya 
Aranyaka. In R. 1.1.1, R will stand for the Rgveda, the first numera 
for the Mandala, the second for the Sakta, and the third for th 
Mantra. In Ya.I.l Ya stands for the Yajurveda, the first numeral for th 
Adhyaya and the second for the Mantra. In Sama. Pu. 1.1.1 Sama. will stan: 
for Samaveda, Pu. for Purva-Ārcika, the first numeral for the Prapathaka 
the second for the Dašati, and the third for the Mantra. In Sama, U. 1.1.) 
Sama stands for the Sāmaveda, U for Uttara Ārcika, the first numeral for th 
Prapathaka, and the second for the Mantra. In the Uttara Arcika of th 
Samayeda, there are no Dašatis, but each Prapathaka is divided into tw 
halves, in each of which the numbering of the Mantras is complete. There 
fore with regard to the Uttara Arcika of the Sāmaveda, the followin; 
abbreviations also will be used, viz.; Sama, U.I. Pn. 1, Sama U.I , U.I. 1, i 
which Sama stands for the Samaveda, U.I. Pu, for Uttara Arcika, Pūrvārdh 
(first half of the Prapathaka), and U.l. U.1., for the Uttara Arcike 
Uttarardha (second half of the Prapathaka). 


With reference to the Atharvaveda, in Atharva 1.1.1., Atharva stand 
for the Atharvaveda, the first numeral for the Khanda, the second for th 
Varga, and the third for the Mantra. 


Similarly, with reference to the first Brahmana, Ai stands for th 
Aitareya, the first number for Paitcika, the second for Kandika. In Se 
1.1.1.1, Sa stands for Satapatha, the first numeral for Kanda, the second fo 
Prapathaka, the third for Brahmana, and the fourth for Kandika. Th 
Brahmanas of the Samaveda are numerous. Out of them the Brahman 
cited will be indicated by the abbreviations in our commentary where i 
may occur. One of them is Chandogya by name. In this case Cha. stand 
for Chandogya, the first numeral for Prapathaka, the second for Khandi 
and the third for Mantra. Similarly, Go. stands for the Gopatha Brahmane 
the first numeral for Prapathaka, and the second for Brahmana. 


With reference to the Sastras, in Mī. 1.1.1., Mi. stands for Mimansz 
the first numeral for Adhyaya, the second for Pada, and the third for th 
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Satra. In Vai. I.l.l., Vai. stands for Vaisesika, the first numeral for 
Adhyaya, the second for Ahnika, and the third for the Sutra. N ya. will 
stand for the Nyaya Sastra. The other references are equal to the previous 
Sastras. In Yo. I.1, Yo, stands for Yoga Sastra, the first numeral for the 
Pada, and the second for the Sūtra. In San. L1., San. stands for the Sankhya 
Sastra, the first numeral for the Adhyaya, and the second for the Satra. 
In Ve. I.l.l., Ve. stands for Vedanta, the first numeral for the Adhyaya, 
the second for the Pada, and the third for the Sutra. 


Among the (six) Angas, the first is Grammar. In this case A. stands 
for the Astadhyayi, the first numeral for Adhyaya, the second for Pada, 
and the third for Sytra. The quotations from the Mahabhasya will be 
indicated by means of the Satras of the Astadhyayi. In citing the commen- 
tary of the Mahābhāsya on a Sutra, we shall refer to the Sutra itself. In 
the quotations from the Nighantu and the Nirukta, Nigh. will stand for the 
former and Wir. for the latter. Their divisions are similar ; the first 
numeral stands for Adhyaya and the second for the Khanda. In Tai. 1i., 
Tai. stands for the Taittiriya-Aranyaka, the first numeral for the 
Prapāthaka, and the second for the Anuvāka. 


These references are meant for finding out the sources of citations 
from the books so that it may be possible for a (curious) reader to consult 
the original with the help of these abbreviations. If we happen to quote 
from other works, we shall give the detailed references Once and shall refer 
to them by means of abbreviations after that. 











CONCLUDING REMARKS 


(1) “Now this concise Introduction (to our commentary on the 
Vedas) has been finished. It brings to light the purpose and 
purport of the Vedas in a comprehensive and lucid (style). 
It will yield all desires of and will cause honour (to those who 
will study it). It is a treasure-house of all unblemished 
methods (of interpretation) and is based on (series of) 
evidence from the authentic Scriptures. After this, I undcr- 
take the work of writing commentary (Bhasya) on the Vedas 
which will be supported by genuine proofs with intelligent 
devotion to the Lord.” 


(2) “Let the wise bear in mind the following order to be observed 
(by us) here, e.g. (1) Introductory Statement, (2) The Mantra, 
(3) The Pada-Text, (4) Word-meaning, (5) Prose-order and 
(6) Gist or purport.” 
(3) “O Lord, Creator (of the universe) ! dispel all our troubles 
and calamities and bestow upon us only what is good.” 
(YV. XXX.3; RV. V 82.5) 


Thus, this intreduction to the Commentary on the four Vedas, 
the Rg Veda etc., by Parama Hansa-Parivrajaka-Acarya 
Sri Svāmī Dayānanda Sarasvatī, ends which is 
adorned with Sanskrte-Hindi languages 
and is based on valid proofs. 

OM 


(1) “aeraifarsrsnega iar TART aragg:, 
daaa qidi faaa-fafa-fafa: qeaeaigaan | 
arquisw@ad wafa gofa aaam KTI, 
aaia gaia TA RITR” 11 qo 
(2) ‘“arardyfner ga maae qafa a 
garatragurarai: sare eN aAA” 11 3 n 
(3) “favaifa ža afan gania miga 1 
agua mga” 11 (YV. XXX,3, RV. V.82,5) 





Appendix—I 
BIOGRAPHY OF SVAMI DAYANANDA 


“God bestows upon the Sacrificer, a son, the best of the highest 
merits; of deep devotion; of an invincible spirit and the bringer of 
glory to his parents.’’* (RV. V,25.5)* 


Birth Place : 

A separate state by name Saurastra has been created under the 
new Constitution of the Republic of India. It was formerly known as 
Kathiawar—Gujerat, during the British Rule in India. It lies at a short 
distance from the North-Western coast of the Indian Peninsula. The 
great Svāmī was born in A.D. 1824 (i.e. 1881 Vikrama Era) in the village 
Tankara of the Morvi State in Kathiawar. 


Parentage 

Dayananda’s forefathers belonged to this State. His father, by 
name Karaganaji Lalaji Tivari, lived in a magnificent house in Jivapur 
street. He was a Brāhmaņa, with a sub-caste Audicya. His eldest son, 
Mūlajī, became known later on by the illustrious name of Dayananda. 
Milaji had two brothers—Ballabhaji and another, whose name could not 
be traced out. One of his sisters died of cholera.  Ballabhajī also left this 
mortal world two years after his marriage. The eldest sister Prema Bai 
was married to Mangalaji who became the heir of KarSanaji ** 


+ cafea fanai afa ANJAR 1 
aqa saag fa ga gafa argd u” (RV. V.25.5) 


** This statement is based on the traditional records (Bahi Khata) 
of Prabha Sankara or Popata Rāwala who was the successor of Mangaljee. 


(See, Harish Chandra—Dayananda Sarasvati, p. 6). But according 
to Pandit Lekh Ram, Dayānanda's father's name was Ambāšankara and 
(Contd.) 
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Karšanajī, the father of Mūlajī was a big landlord and was 
considered wealthy enough to engage in the business of money-lending. He 
was a Brahmana of the highest order, learned in the Vedic lore and held in 
great respect on that account. He secured the high rank of Jamadar or 
Jamedar, i.e. a Revenue Collector of the State. He was a worshipper of Šiva 
and was much noted for his intense devotion and austerity. He was 
thoroughly orthodox and uncompromising in his religious beliefs and 
practices. Nothing could deter him from the strict observance of the 
religious rituals. He was firm and fearless. He could not tolerate 
even the slightest deviation from the letter of the Law as ordained in the 
scriptures. He was a man of resoive, strong faith and dour temper. His 
mother, on the other hand, was the embodiment of sweetness, gentleness 
and virtues, She was an uneducated, typical Indian lady, but possessed all 
the qualities of a virtuous mother and a very remarkable sense of < flicient 
domestic management. Being a lady of generous heart, she was endowed 
with limitless sympathies and unending benevolence. Svāmī Dayananda 
thus had the advantage of inheriting a strong will from his father and a 
benevolent mind from his mother. 


Dawn of knowledge 
It is on the authority of Dayaianda himself that we know that his 
education commenced when Mūlajī (he) was five years of age. When he 


was eight, he was invested with the sacred thread. From this time begins 
his life as a Brahmacārin, i.e. a celibate religious student. 


Siva-Ratri: As the father was an extremely orthodox devotee of 
Siva, no wonder, that he intended Mūlajī or Mūrašankara to grow into a 
staunch Saivite. But the Fate had decreed otherwise. 


Siva was the god of the family. Siva-Ratri is one of such days when 
every Siva-worshipper is expected to observe fast for about thirty-six hours 
Or even more. Dayananda was fourteen when his father insisted on his 
keeping the fast in the strictly orthodox way. The mother could not 
like it but had to agree when her son himself expressed his desire to 











(Contd. from Page 462) 


his son was named as Mūlašankara. (See Lekh Ram—uēfa «utarā 
awad at sftaa-afea, p. 20. Devendra Natha Mukhopādhyāya gives 
“Dayārāma” as his earlier name (See—wgft amara qwa aT ftaa- 
afzi—Appendix-l)—qasit or HATA is the generally accepted name of 
Dayananda in his early life. 
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bow before his father’s will. Who could have foreseen that Dayānanda's 
father’s insistence upon his son's earning religious virtues at the tender age 
of fourteen, by keeping fast on the sacred day of Siva Ratri, was to result 
in so tremendous a change in the mind of Dayānanda as to turn him 
into a most virulent and successful opponent of image-worship of his age. 


Outside the village, there was a temple of god Siva where all the 
devotees offered their worship and prayers before the idol of the god 
Siva. Every year this fast was observed by the people with full faith and 
devotion. As the fateful evening set in, the father and the son went to the 
temple outside the village where the rules concerning the worship were 
explained to Mūlajī in detail. He had to keep absolute fast and to stay 
awake the whole night repeating and chanting the Mantras and offering 
various prayers, before the image of Lord Siva. 


The worship commenced with congregational prayer and songs. It 
was full of emotions and enthusiasm. Men and women from the village 
joined the mass prayer with hearts full of high aspirations and various 
desires. The first quarter of the night passed off very well. The entire 
congregation indicated high fervour and enthusiasm. A gradual dullness 
appeared to be approaching. The intense fervour began to fade in the 
second quarter of the night. But the devotees still kept on to the letter of 
Law. Midnight sleep was too strong to be resisted. The worshippers began 
to feel that nature was rather too cruel to be ignored. One by one the 
devotees lay prostrate on the floor, overpowered by irresistible sleep. 
Miulaji’s father also could not stand the challenge of Nature. He was the 
first to succumb and the officiating priest followed suit. But Mūlajī, the boy 
of fourteen, had a mind notto waver. He was resolved not to be beaten, 
Why should a determined heart ever imagine a defeat? He adopted all 
measures to ward off sleep and wonderfully succeeded. His hard earned 
victory, however, was crowned with success, though in quite a different way 
from the one aspired and expected by his father. He continued his vigil 
as others could not. The enthusiasm of others was skin-deep, that of Mūlajī 
well sealed deep in his heart. Others showed lip-devotion; his was a hearty 
faith. “What is sleep to deprive me of the boon ?”, murmured Mulaji. 
“The more dfficult the ordeal, the higher must be the reward !”” 


He was mid-stream of his struggle, when there suddenly occurred 
a common and insignificant incident which changed the current of his life, 
It was quiet in the temple. There was no sound except the occasional noise 
of snoring. A rat came out ofa hole. It crept on the holy body of 
Siva. Having satisfied itself that the image was harmless, it began 
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to enjoy the dainty offerings, placed before by the devotees in token of 
their love for the Lord. The mischief of the mouse was too grave. The 
pure-hearted and simple-minded boy of fourteen was amazed and perplexed 
at this strange sight. He had been told that Lord Siva was omnipotent, 
omnipresent and omniscient; that the image possessed all glory and power ; 
that it was God Himself and that it had the power of blessing and cursing 
mankind. What he saw, however, was quite contrary to these things. The 
image appeared to him a helpless inanimate object. It wastoo weak to 
protect itself from the mischief of a mouse. It set the boy thinking earnestly. 
The boy had a logical mind. The thought struck him like a thunderbolt, 
The helplessness of the image of Siva had shaken his faith. He could no 
longer offer homage to the image. He desired to get his doubts removed by 
his father but the father was asleep. He waited for sometime. But it was 
too heavy a burden to be borne by the young mind for a long time. He 
impatiently awakened his father and requested him to remove his doubts. 
The father was angry, both at being disturbed and at the audacity of the 
boy. But Mūlajī was a boy not to be put off so lightly. He insisted for 
a reasonable and logical answer. Eventually he got an oft-repeated 
answer which a considerate and intelligent image worshipper has for this 
fateful question. He was told that the image was not the real god. It 
only represented him for the purpose of worship and, “He being worshipped 
through it, bestows all blessings upon the worshipper.” His father’s 
explanations could not satisfy him. The father also rebuked him for his 
habit of raising doubts and putting questions. He harshly snubbed him. 
The boy was silenced but not his soul. Mūlajī asked permission to go 
home and the father reluctantly allowed him to leave with a strict warning 
that he should not break his fast before sun-rise. 


The Revolt 

But the brave heart of Mūlajī could not see reason in continuing 
the fast. He had finished with the image-worship and all its rituals, He 
ran home, broke the fast and went to sleep. 


The fateful incident of the Siva Ratri created a ray of light in the 
young heart of Mulaji. He resolved to find out and know the Supreme 
Reality—God—who is Omnipotent, Omniscient, and All Merciful. He 
fully realized that the image in the Siva’s temple was not a real God. 


Reality of Death 

One day Mūlajī was at a musical symposium with his father. A 
servant came running to them with a sad news that Mulaji’s sister had 
fallen seriously ill. The father and the son hastened home. She had an 
attack of cholera. Physicians were sent for, The best efforts of the 
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experts failed. The patient grew worse and died in a few hours. Mūlajī 
loved his sister very dearly. Everybody shed tears and lamented. But 
Mūlajī's eyes were fast fixed at his dear sister’s dead body. He looked like 
a statue, motionless and unmoved. His eyes were dry and lips sealed. 
People thought that he had no heart. The death of a beloved sister set him 
on an enquiry into the nature of death. His grief for her loss was 
too deep for tears. It plunged him into meditation on death as distinguish- 
ed from life. He left the room and threw himself in his bed and pondered 
on. ‘What is death,” said he, “and what is life? Is there no escape 
from death ?” 


The young seeker was again busy with his studies. He was always 
thinking of the problems of life and death. But soon he was destined to 
witness what tended still more to intensify his desire to solve the perplexing 
mystery. He was nineteen when his beloved uncle who had all love for him 
had an attack of the disease which had separated him from his sister. It 
was ofa virulent type and baffled all attempts of the physicians. When 
his uncle lay on his death-bed he was looking at Mūlajī with eyes full 
of love and tears. Mūlajī could not meet the pathetic gaze of his uncle. 
He burst into tears and his eyes became swollen with weeping. The end 
came at last and the house once again was plunged in mourning. 


Mūlajī could not understand the reality of human existence. 
He was gloomy and went about distracted, asking all his elders and 
youngers, and the learned Panditas and Sādhūs with whom he came into 
contact, if they could tell him how death was to be conquered. The 
reply was unanimous that the practice of Yoga leading to communion 
with God could defeat death. Mūlajī meditated over this reply and 
came to the conclusion that in order to learn Yoga, he must leave home. 
The worldly temptations after all are transient and death is the ultimate goal 
of life. He must seek the path of immortality. He ceased to take pleasure 
in the gay life. He found delight in being left alone. He sat for hours to- 
gether in secluded corner of his house always brooding over the helpless- 
ness of man before death. The nature of aspiration which now filled 
Mūlajī's heart was not long in becoming known to his father and mother. 
They were alarmed and began to contrive means for preventing their son 
from carrying out his resolve. 


Flight from home 

Mūlajī's parents thought of a plan by which they decided on 
tying the lad down by the ties of marriage. All parents, all over the world 
and in all ages, have thought of marriage to be the best remedy to wean the 
young minds from the ascetic line of thought. The Buddha’s parents and 
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the mother of Svami Sankara tried the same weapon ; so did the parents of 
Nanak, Buddha and Nanak, however, were gentler spirits than Mulaji. 
They could not resist the will of their elders, who consequently succeeded 
in their immediate object. But Mūlajī resisted the plan tooth and nail 
and declined to be married. He was at that time a lad of nineteen and by 
the intervention of friends the marriage was postponed for a year. 
Mulaji requested his parents to send him to Benares where he wanted 
to prosecute his studies. But the parents had sufficient reasons to suspect 
the working of their son’s mind and not wishing him to lose for ever, 
refused to accept the request. He, however, was sent to a neighbouring 
village to prosecute his studies with a learned Pandita who resided there. In 
the course of his studies, Mūlajī revealed his heart to the teacher and 
requested him to explain to him the ways and means of Samadhi (i.e. 
meditation) so that death might be conquered. He told him frankly 
that he (Mulaji) would renounce the world to explore the remedy by 
which a man could become immortal. 


The teacher informed Mūlajī's parents whereupon they recalled 
him home. 

The parents now secretly made all preparations for his marriage. 
The day was fixed. The preparations went apace. The invitations were 
issued, There was happiness all around. All hearts were joyous except the 
little heart of the unlucky bird who was designed to be put in a golden cage. 
Mūlajī protested. His studies would be cut short. But none listened 
to him. 


But the bird would not take to the cage. The parents had not fully 
understood the unyielding determination of their son. Within a week or so 
of the day fixed for his marriage, he fled from home. The father, in vain, 
pursued hard. In less than three days, Mūlajī was stripped of all the 
valuables he had on his person and the money which he had in his pocket. 
He became a mendicant, changed his name, assumed ochre-coloured gar- 
ments and began to search for a real Guru (i.e. a spiritual preceptor) who 
could guide him into the way of solving the mystery of life and death so that 
he might be able to attain immortality. 


Beeame a Brahmacarin 


Mūlajī met a Saint, named Lala Bhakta, who gave him the name of 
Suddha Caitanya and placed him in the order of Brahmacārins. 


Suddha Caitanya learnt that a fair was going to be held at Siddhapur. 
He was told thata number of Yogins would assemble there. It wasa 
chance for him to learn the Truth. In the fair he happened to see a Vairagi 
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who was his old acquaintance who persuaded him fo return home. But 
Mūlajī was not a boy to change his mind. 


After a few days, as a result of this meeting, Suddha Caitanya was 
face to face with his father. His Sadhū's garments were forcibly torn off 
and his Tumba cast away and he was given a new dress. Suddha Caitanya 
now again became Mūlajī and was kept under strict guard of the police on 
his way back home. But once again he gave his guards the go-by. One 
night when he found his guards fast asleep, he escaped. Before morning he 


had put several miles between himself and his father whom he never 
saw again. 


It was his final separation from home and all that the word implies. 
He felt all a son’s sorrow for his mother who loved him so dearly, but he 
had before him a mission. He left home to make the entire world his 
home. He was leaving his kindred to give himself up to Humanity and 
the cause of truth. 

From all that we know of him, he never regretted the step he had 
taken—the step which alone made it possible for him to serve his people, 
his country and his God as grandly as he did. 


Search after Truth 

For full fifteen years (from 1845 to 1860 A.D.), young Mulaji 
wandered, North, South, East and West, almost all over (undivided) India 
in pursuit of knowledge of Truth. During these wanderings he tapped the 
highest and purest sources of knowledge. He wandered from place to 
place in search of scholars, men of wisdom and penance of great religious 
merits. Whenever he came across a man of spiritual attainment and high 
scholarship, he stopped and sat at his feet. He studied Philosophy, the 
Vedas, Astronomy and all other works on various branches of learning in 
Sanskrit, with different teachers. It was duringthese years that he learnt 
the theory and practice of Yoga. There was hardly a place of Hindu 
pilgrimage throughout India which he did not visit. Famous centres of 
learning were also visited by him again and again, In search of spiritual 
teachers and Yogins he penetrated into the innermost recesses of the 
Himalayas, the Vindhyas and the Aravalis, the three important mountain 
ranges in our country. He crossed and crossed the valleys of the holiest of 
Indian rivers, the Ganga, the Yamuna and the Narmada, and climbed the 
highest accessible peaks of the hills, which are the sources of these rivers. 
Mūlajī loved Nature and drank deeply from her inexhaustible sources. 


Practised austerity 


It was in these surroundings of pure ozone and sublime beauty tha 
he practised Yoga. It was there in direct communion with Nature that he 
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lifted his thoughts to God, contemplated and meditated on the deepest 
problems of life and death and spent hours, days and months in trance, 
enjoying the supreme bliss and highest contentment. It was there that he 
made the acquaintance of the best, the noblest and the purest saints and 
yogins who led a life of uninterrupted meditation and discipline, having 
subdued their senses to their intellect, their intellect to their souls. For 
days and months he ate nothingand spoke nothing and passed his time 
in constant meditation. Many a time, he followed the rivers, particularly 
Ganga and Narmada, upto their sources, braved every danger and disciplined 
himself to a life of hardship and privation. 


Initiated into Sarhnyasa 

For some time after his flight from home he passed as a Brahmacarin 
but within a few years, he was formally initiated by Svāmī Purnananda 
into Sarnnyāsa (i.e. the highest stage of life) and was given the name of 
Dayananda. 


His thirst for knowledge 


Dayananda was not a man who accepted knowledge easily from any 
authority. He could accept only what was verified or demonstrated. An 
incident which happened during this period of his life may serve as an illu- 
stration. Once, when wandering in the valley of Ganga, he saw a corpse 
floating in the river. At that time he had some books with him, dealing 
with anatomy and physiology. The sight of the dead body at once suggested 
to him the idea of testing, by actual observation, the accuracy of the facts 
cited in these books, He got hold of the body, cut it open and examined it. 
Thereupon he found that what was taught in the books was not true. So 
into the river went the books alongwith the dead body. 


Okhi Matha 


Secondly, never for a moment did he falter or look away from the 
ideal which he had set before himself. One day when he could get nothing 
to eat for days together and was starving, he entered the premises of the 
well known ‘Okki Matha’. Being a handsome young man of good 
physique and prepossessing appearance, intelligent, well-read, clever and 
well-versed in scriptures, he attracted the admiration of the Mahanta who 
wished to make him his disciple and who offered to nominate him at 
his successor. 


“Come, come, O young Samnyasin’’, said the Mahanta, “live with us 
Become my disciple and partake of all the wealth we have, This rick 
estate will be yours after me. Live a life of comforts and enjoyments.'” 
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The prospect was indeed alluring. Dayānanda had been on the 
borderland of life and death due to long starvation. The Mahanta made 
a good use of his words and wealth. But the starvation could not dampen 
his enthusiasm for search after truth and knowledge. He calmly but boldly 
replied, “My father had more riches than you can give me, O Kind 
Mahanta. But I have scorned the worldly possessions and comforts. You 
little think of the pleasure that I am after and the treasure that I have come 
out in search of.” 


“What is your objeet, then ?” said the Mahanta surprisingly. 
“Genuine Yoga and supreme bliss”, came the reply. 


The Mahanta looked at the calm and dignified face of Dayananda 
where the pangs of starvation were written in bold letters. 


Such instances are many. He refused everywhere saying that his 
goal was different and that he was not seeking wealth and power. 


Search for a true Guru 


During this period he met crowds of Sadhts and Panditas. Some 
attracted him and others repelled him. He met a few for whom he 
entertained the highest respect and at whose feet he sat for long in a 
spirit of perfect reverence and true homage, but he did not come across a 
person who came up to his ideal of a Guru. In his wanderings through 
the beautiful and noble land of his—land of the loftiest, the purest ethics, 
and noblest traditions, land of the Vedas and the Upanisads, land of 
Kapila and Vyasa, land of Rama and Krsna, land of Kumārila and 
Sankara—he found everything upside down. Even the repositories of the 
sacred lore of Aryas, the representatives of Manu and Yājiavalkya, 
were steeped in ignorance and superstitions, He found that in that land 
of eternal sunshine, physical, intellectual and spiritual, everything was 
shrouded in the pitch darkness of ignorance. Even the best, the purest and 
the loftiest among men were only moonlike. The sun had set, perhaps never 
to rise again. It made his heart bleed to observe that a land once distin- 
guished for its freshness and vigour of intellect and force of mind should be 
so stale, shallow and feeble in its creative intellect. Dayānanda was a born 
rebel and could not accept what was not genuine. He wished to conquer 
death by conquering ignorance and superstition. His heart was gloomy 
but bold. He wanted to have a Guru or guide. He searched every corner 
of the Himalayas with eternal snows and cloud-masked summits, He 
had conversed with Ganga and Alakanandā; he had penetrated the 
dense and impregnable interiors of the forests; he had passed countless 
sleepless nights in deep anxiety of securing spiritual solace in the caves of 
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the snowy mountains; he had enjoyed the embraces of the hardest oj 
primeval rock and caresses of the swiftest streams : all these friends ol 
his youth and companions of his wander-years had told him not to seel 
the peace of repose of an inactive life. They had inspired him witk 
increasing activity. These wanderings had added to the purity, loftinest 
and strength of his soul. 


At the feet of Virajānanda 


Dayānanda was told at last that the blind monk Virajananda o' 
Mathura was the man to satisfy his thirst for knowledge. He had drun! 
deep into the holy books. He could lead him on to the path of truth, 


Svāmī Virajānanda was a Sarnnyāsin of the order to whic) 
Dayananda belonged. Dayananda had left his home because his parent 
loved him too much and wished to save him from a life of poverty, to whic 
he was determined to dedicate himself in the pursuit of what they con 
sidered to be only a fantasy; he had left his home at the compar 
tively advanced age of 21, by his own choice, to the great sorrow an 
disappointment of his parents. Poor Virajananda, on the other hand, wa 
a child of only eleven when circumstances turned him adrift on the worl 
without any one to care for him. He had lost his parents and was a 
orphan. His brothers were kind to him but the biting tongue and th 
cruel temper of one brother’s wife proved too strong even for the child < 
eleven. What added to the sadness of his orphanhood was the fact that h 
was totally blind, having lost his sight at the age of five due to a virule: 
attack of smallpox. He was too courageous, however, in spite of h 
blindness and his orphanhood, to submit to the tyranny of his brother’s wif 
He left his brothers’ house with a heart full of sorrow. The death of h 
parents had deprived him of the ties and associations which make home ; 
attractive and sweet. All that was left to him now was his own soul, his ov 
mind, and his will to make the best of them by his own exertions. C 
leaving his brothers’ house he went to Haridvāra, on the bank of the Gang 
one of the most beautiful spots in Northern India. This is one of ti 
most sacred places and a favourite resort of Sādhūs, Sarhnyāsins ai 
Paņditas. Virajānanda came to Haridvāra never to return home. Ina ft 
years he learnt all that the best and the most learned in Haridvara cou 
teach him. He was an apt pupil and was gifted with a wonderful memo 
to whose power his blindness had added considerably. The reputati: 
and esteem which he gained by his scholarship and character were so hi, 
as to induce a Sarnnyāsin of high ability and profound austerity to adn 
him into the highest order of his class, in spite of his blindness. Later 
life Virajananda migrated to Mathura, another holy place famous as t 
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birth place of Lord Krsna, one of the greatest and wisest of Aryan 
heroes who have been accorded the honours of Divinity. It was here that 
Dayānanda met him. 


Virajānanda was a great Yogin. He took pride in ancient Vedic 
teaching. He scorned image-worship. He could not tolerate superstitions 
and intellectual darkness prevailing in the Hindu society. His soul was full 
Of purity and greatness of the past. By ceaseless labour and constant 
concentration of mind, he had acguired a mastery of Sanskrit language 
and literature and of all the intellectual treasure therein. Three ruling 
chiefs of Rajasthan, at different times, became his pupils. One of them 
continued his studies for full three years, but when one day he absented 
himself without information, the Svāmī left him without notice and returned 
to Mathura. 


This was the man with whom Dayānanda completed his education 
and who charged him with the duty of inaugurating a mission to purge 
Hinduism of all the evils that had found admittance into it. 


Dayānanda had been studying for over thirty years already and 
what he now required was only a finishing touch at the hand of a master 
soul. For two years and a half he served the blind monk, showed him 
the highest respect and love, and learnt all that Virajānanda had to teach. 


Devotion to teacher 


Virajananda was a man of hot temper and sometimes treated his 
pupil very harshly. Once he actually inflicted corporal punishment on 
Svami Dayānanda ; yet the latter was quite submissive and calm. The 
Guru one day found a small heap of dirt in the corner of a room which 
had been cleaned by the pupil Dayananda, The anger of the teacher knew 
no bound. Mercilessly he beat Dayananda with a stick in his hand. The 
pupil accepted this punishment with reverence and at the end implored 
his teacher to pardon him and said, “My body is very hard, while your 
hands are soft and delicate. I request you, for the trouble I had given to 
your tender hands, to forgive me.” Saying this the pupil bowed his head 
and shed tears at the feet of his Guru. 


The anger and the wrath of the teacher could not dampen the spirit 
of the Seeker of truth. He duly finished the course prescribed for him, 
Then Virajananda told him that he had nothing more for him, and that he 
must now enter the world as an independent teacher. 
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Guru daksina 

The day of leave-taking has been a memorable occasion for both the 
pupil as well as the teacher in India from times immemorial. Education 
was entirely free in ancient India. Both princes and the poor sat together 
in earning knowledge. Krsna and Sudama, Drona and Drupada, and 
Karna and Arjuna, studied in the same Gurukula without distinction. 
It was on the parting day that the pupils had to offer, according to their 
means, something to the benevolent teacher. This practice is called Guru 
Daksina. - 

It was on that day that Dandi Virajānanda demanded the customary 
fee called Daksina (i.e. reward). Virajānanda fully knew that Dayānanda 
had nothing of worldly value to offer him, nor did he himself care for any 
such gift. What he asked of his pupil was a pledge to devote his life to 
the dissemination of truth, to the waging of incessant warfare against the 
falsehoods of the prevailing Hinduism and to. establish the tight method 
of education, as was in vogue in pre-Buddhistic times. 


This pledge Dayananda gave willingly, and with a solemn joy. And 
never was any human pledge kept more loyally and faithfully. 


Fight for truth 
“As heaven and earth are not afraid and never sustain loss or harm, 
even so O My Vital Force, fear not thou.” (1) 


“As day and night are not afraid, nor even sustain loss or harm, 
even so O My Vital Force, fear not thou.” (2) 


«As the Sun and the Moon are fearless, nor even sustain loss or 
harm, even so O My Vital Force, fear not thou.” (3) 


“As Priestly and princely powers fear none, nor face any loss or 
harm, even so O My Vital Force, fear not thou.” (4) 

“As the Past and the Future neither fear, nor ever suffer, even so 
O My Vital Force, fear not thou.” (6) (AV. II.15.1-6)* 


$ “oar citra gf a, a faite a fna: 1 
gar à sro at fae”? eg 
“amga wel a a favitdto” nugu 
“aq gira ware a fato” gu 
“an AR IAT NY 
“qa «a a Weg Fo" Ļu (AV. II.15.1-6) 
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Beginning of the Public life 


The first few years of Dayananda’s public life were more or less 
years of preparation for the stupendous struggle to which he had pledged 
himself. In these years he visited some of the most important towns in 
India but most of his time was spent on the banks of the Ganga and its 
vicinity. Wherever he went, he preached and taught. Everywhere his 
outspoken views, his bold utterances, his novel exposition of the Aryan 
culture and religion and his profound learning attracted hundreds and 
thousands of his countrymen to his discourses. He was unrivalled in the 
Vedic interpretation and scientific exposition of the scriptural truth. Many 
came to cross swords with him but stayed to admire and follow. He issued 
challenges, far and wide, and held numerous discussions with high and low, 
students and scholars, and Sādhūs and Panditas, He spoke in Sanskrit, since 
Sanskrit was the language of the learned, and also because the language of 
upper India not being his mother tongue, he felt a certain amount of 
diffidence in using the latter for purpose of discourse and discussion. Wher- 
ever he went he made a commotion in Indian society. The Hindu theolo- 
gians, with their myriad followers, whose deepest and most vital interests 
were so adversely touched by his teachings, were up in arms. They not only 
abused and threatened him, but even more than once conspired to kill 
him. During the first five years no fewer than four or five attempts were 
made on his life. Yet there was a charm about his life, his ways and his 
manners, which secured for him friends and protectors. He never stooped 
to prosecute his persecutors. 


Not came to imprison people 


The great Svamiwas at Anupshahar. A Brahmana presented him 
with a betel-leaf. The Svāmī could not disappoint a poor Brahmana and 
accepted the same. He chewed the betel-leaf and after a little while the 
Svami discovered the mischief as the betel contained poison. The Brahmana 
in order to know the result kept sitting there. Dayananda did not speak 
a word and quietly hastened to the Ganga and performed Neoli Kriya— 
a device of Yogis to wash the intestines. The poison was soon washed 
out by this action. But a crime, like murder, will out. Sayyad Mahmood, 
the Tehsildar of the town, who was his admirer, arrested the Brahmana 
and sent him tothe lock-up. Being satisfied at the action taken against 
the offender, the kind Tehsildar came to the Svami and told him what he 
had done. But the Svāmī appeared to be distressed and asked the 
Tehsildar to set the man free. He said, “I have come to liberate humanity 
from bondage and not to imprison them.” The officer was astonished at 
this reply and set the offending Brahmana free, 
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Popularity and personality 


In orthodox circles he became famous in a very short time. High 
and low, rich and poor, from the princes of the highest states down to the 
coolie, all classes flocked to him, drank in his discourses and gazed at him 
with mingled awe, respect and admiration. In many places, the public 
discussions were presided over by the British officers of the highest rank 
in the districts, this being considered the most effective way of preserving 
order and preventing rioting and violence. For the first time since the 
days of Sankara, there had arisen a teacher of the highest order, a man 
worthy of the mantle of a prophet, a man who at least gave promise of 
being an Acarya and who shone among other teachers as a sun among the 
moon and stars. 


It was indeed true that he was very learned but few could 
venture to face him in controversy ; yet what surprised and at the same 
time attracted audience to him were his boldness, his courage, his defiance 
of conventions of theological controversy and his attacks on popular 
beliefs and practices. Never before had they seen and heard such a man. 
In a part of the country, hundreds of miles distant from his native province, 
the language of which he could not use with freedom and effect, to whose 
people he was a stranger, with no friends to fall back upon or to protect 
him in need, he went straight to his work and attacked some of the most 
cherished beliefs of the population with a scathing vehemence that 
itself, apart from the force of his arguments, struck terror in his 
opponents. He had dropped in their midst as a bolt from heaven, and 
threatened havoc to the beliefs they had held so unquestioningly. The 
worst, or perhaps the best, of it was that he spoke with so much authority 
and directness, with so much erudition and confidence, with so much 
cogency of reasoning and force of logic, that the very first onslaught 
brought the opponent to his knees. The expounders of popular religions 
and the repositories of Hindu faith were struck with the suddenness and 
rapidity of lightning. The attack was so sudden and so furious that 
fortress after fortress fell without the assailant being made to feel any the 
worse for his exploits. He swept the country, with something of the 
effect of a mighty sheet of water descending the hills and carrying every 
thing before it. 


Importance of Kasj 


The orthodox leaders appealed to Kāšī, the Rome of Hinduism. 
That was their last resort and hope and they had no doubt that there the 
invader would meet foes worthy of his steel and would be routed. 
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Dayānanda, too, well knew that unless he subdued Kā$ī and won a 
decisive battle there, all his victories so far achieved would be useless. 
Kasi Sastrartha 

So, before the sixth year of his public career was over, he reached 
Kasi, and, in his humble way, under the shade of a tree, started preaching 
and expressing his views on religion, philosophy and grammar. Soon 
after this a public discussion was announced. It was attended by thousands 
of people. On one side were 300 of the leading Hindu Panditas and 
Samnyāsins, on the other Dayānanda alone, with but a few admirers. The 
meeting was presided over by no less a personage than the Maharaja of 
Benares. At the close of the discussion both sides claimed victory ; but 
what really happened may be gathered from the following account which 
was published in a Christian Missionary Journal, obviously written by a 
European Christian Missionary :— 


An account by Christian Missionary 
“A Hindu Reformer”* 


“The fame of the reformer who lately put the whole city of Benares 
in commotion seems to have gone abroad. Some account, therefore, of 
him and his views, and the public disputation held with him, from one 
who was present at the disputation, and met and conversed with the 
reformer several times before and after that event, will perhaps not be 
uninteresting to the readers of the Intellegencer. 


The name of the reformer is Dayananda Saraswati Swami. He is a 
native of some village in Guzrat; the name of the place he will not 
disclose to any one, from a fear that his father who declares him to be mad, 
will come and take him forcibly away, as he already once did on a previous 
occasion. He is a fine looking man, large but well proportioned ; his face 
especially expressive of much intelligence. His outward appearance is 
that of a Sanyasi or religious beggar: almost entirely naked and besmeared 
with the sacred Bhasma (ashes of cow-dung). He speaks Sanskrit fluently, 
though not in very polished style, and in a few instances not quite correctly.¢ 
He is a good reasoner and pretty fair in controversy, at least so far that 
he generally allows his opponent to state his case without interruption : 


& The spelling of this writer is preserved. 


$ For example, he denied that the verbal root Na ‘to believe’ may 
form the I pers. plu, pre, *asg, besides the forms ugač and 
ATR V 
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but extremely authoritative in all his positions.. . . He devoted 
himself entirely to the study of the Vedas from his eleventh year 
and thus he is more practically conversant with them than most if not 
all the great Pandits of Benaras who generally knew them only at second 
hand or even less. At any rate, and this is the most remarkable feature 
distinguishing him from other Pandits, he is an independent student of the 
Vedas and free from the trammels of traditional interpretation, The 
standard commentary of the famous Sanacharya* is held of little account 
by him. Itcan be no wonder, therefore, that his Vedic studies, conducted 
in that spirit, led him to the conviction that almost the whole of the 
(comparatively) modern Hinduism is in entire and irreconcilable contra- 
diction with the Vedas and the Hinduism of the Vedic times, about 2,000 
years ago. Being of an active character, he determined not to keep his 
conviction to himself, but to impart it to his countrymen, and try to effect 
an entire reform in Hindu society. Briefly his object is to replace 
Hindu society exactly into the same state as it was about 2009 years ago . . 

. . At least this is the fond dream of the reformer. But history never 
travels back in this manner . . . , Hence this reform must fail but 
he may prepare the way for another reform. He may possibly 
convince the Hindus that their modern Hinduism is altogether in opposition 
to the Vedas—a fact of which most of them are profoundly ignorant, and 
the few who know or suspect it find it convenient to shut their eyes to it. 
. .. . They cannot go back to the Vedic state, that is dead and 
gone, and will never revive. Something more or less new must follow. 
We will hope it may be Christianity, but whatever it may be, any thing 
seems better than the present intellectually and morally monstrous 
idolatry and caste. . . ."” 


“The date of his arrival in Benaras I do not know. It must have 
been in the beginning of October. I was then absent. I first saw him 
after my return in November. I went to see him in company with the 
Prince of Bhurtpore and one or two Pandits. The excitement then was 
at its height. The whole of the Brahmanic and educated population of 
Benaras seemed to flock to him. In the Verandah of a small house at the 
end of a large garden near the monkey tank, he was holding daily levees 
from early in the morning till late in the evening, for a continuous 
stream of peaple who came, eager to see and listen to dispute with the 
novel reformer. It does not appear, however, that the heads of the 


% Sāyaņācārya. 
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orthodox party or the Pandits of the greatest repute ever visited him, 
unless they did it secretly. The intensity of the excitement at last induced 
the Raja of Benaras, in concert with his court Pandits and other men of 
influence, to take some notice of the reformer and to arrange a public 
disputation between him and the orthodox party, in order to 
allay the excitement by a defeat of the reformer..... but I 
fear there was a determination from the beginning that they would 
win the day by any means, whether foul or fair. The disputation took 
place on the 17th November in the place where the reformer had taken up 
his abode. It lasted from about 3 to 7 o’clock pm. The Raja himself 
was present and president. Even the great Vedantist, the head it seems 
of the orthodox party, Vishuddhananda Gaur Swami, who is said never 
to have left his dwellings before—of course an exaggeration—condescended 
to emerge for once from his place of meditation on the bank of the 
Ganges to assist with his learning the failing wits of the defenders of 
orthodoxy and to give additional authority to the anticipated defeat of 
the reformer—a clear proof that the reformer was thought to be a formid- 
able enemy. All the most reputed Pandits were there and a large concourse 
of other people, learned and unlearned, but all of the respectable class. 
A detachment of policemen also were present who guarded the entrance 
to the garden against a dense crowd outside which in vain strove to get 
admittance ; but they were also intended, I suspect, to protect the lonely 
reformer in case any act of violence should be attempted against him by 
enraged adversaries. But nothing of this kind occurred; all went off 
quietly, except that, at the last, when the assembly broke up, the orthodox 
party loudly jeered the poor reformer in token of their ill gotten victory. 
But whether gotten ill or well, their victory had certainly the result they 
desired. The change was very remarkable in the state of things before 
and after the disputation. As quickly as the excitement had arisen before, 
so quickly it subsided afterwards. Whereas, before multitudes flocked to 
see him, those who came afterwards might be counted easily. The reformer 
himself was practically excommunicated and any one who would visit him 
after his refutation was threatened with the same measure. Immediately 
after the disputation, a written defence was sent by the reformer to his 
opponents but I believe no notice was taken of it. Then an account of his 
doctrines was prepared by the reformer and printed about a month after- 
wards. At the same time also a public challenge to his opponents to 
answer his pamphlets was issued by him but again no notice was taken of 
it by the orthodox party. The reformer still remained till towards the end 
of January. Then he left Benaras to visit the Mela at Allahabad, and to 
try to influence the multitude assembled there. . .. 
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“The reformer is not unacquainted with Christianity. He has read 
the Gospel, though I do not think very carefully. I had some conversation 
with him about it. But at present his mind is too much occupied with his 
own plans of reformation to give any serious thought to the investigation of 
the claim of another religion.” A. F.R. H* 


Controversy in the Press 


For a long time, a heated controversy was kept up in the Press, 
both Indian and Anglo-Indian, about the disputation. The matter was 
so important and of such great interest from the public point of view 
that even the pioneer, the leading semi-official Anglo-Indian paper of 
Allahabad, opened its columns to correspondence on the subject. The 
event was discussed throughout India and aroused enormous interest. 


Views of the Hindu Patriot 


It would be a matter of great interest for readers if we cite here a 
few lines from “The Hindu Patriot” (a contemporary journal) dated the 
17th January, 187) :— 


“The stronghold of Hindu idolatry and bigotry, which according 
to Hindu mythology stands on the trident of Siva, and is, therefore, not 
liable to the influence of earthquakes, has lately been shaken to its founda- 
tions by the appearance of a sage from Gujrat. The name of this great 
personage is Dayanand Saraswati. He has come with the avowed object of 
giving a death-blow to the Hindu system of worship. He considers the 
Vedas to be the only books worthy of regard, and styles the Puranas as 
cunningly devised fables, the inventions of some shrewd Brahmans ina 
later period for subservience of their selfish motives. The Vedas, says he, 
entirely ignore idol-worship and he challenges the Pandits and great men 
of Benaras to meet him in argument. Sometime ago, the Maharaja of 
Ram Nagar held a meeting in which he invited the great Pandits and elite 
of Benaras. A curious and protracted logomachy took place between 
Dayananda Saraswati and the Pandits but the latter, notwithstanding 
their boasted learning and deep insight into the Shastras, met with a signal 
discomfiture. Finding it impossible to overcome the great man by a 
regular discussion, the Pandits resorted to the adoption of a sinister course 
to subserve their purpose. They made over to the sage an extract from 








* From the Christian Intelligencer ; Calcutta, March 1870, p. 79, 
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the Puranas that savoured of the idolatry, saying that it is a text from the 
Vedas. The latter was pondering over it, when the host of the Pandits, 
headed by the Maharaja (of Benaras) himself, clapped their hands, signi- 
fying the defeat of the great Pandit in the religious warfare. Though 
mortified geatly at the unmanly conduct and bad treatment of the Maharaja, 
Dayananda Swami has not lost courage. He is still waging the religious 
contest with more earnestness than ever. Though alone, he stands undaunted 
in the midst of a host of opponents. He held the shield of Truth to protect 
him, and his banner of Victory waved in the air. The Pandit has lately 
published a pamphlet, entitled “The Satya Dharma Vichara” containing 
particulars of the religious contest above alluded to and has issued a 
circular calling on the Pandits of Benaras to show the part of the 
Vedas which sanction idol-worship. No one has ventured to make 


his appearance.” 


Mission of Dayananda 

From this date may be counted the effective beginning of Dayananda’s 
mission for a reformed Aryan Church, free from cant, from superstition and 
from popular error, and worthy of intelligence, genius, and culture of that 


historic people. 


In Calcutta 

From Benares Dayananda continued to march eastward and 
reached Calcutta, the then capital of India. The Brahmo Samaj accorded 
him a hearty welcome and some of its leading members conferred 
with him with a view to winning his co-operation for their movements but 
the Svāmī could not give up his faith in the infallibility of the Vedas and 
the doctrine of the transmigration of souls, the two cardinal principles 
which distinguish the Arya Samaj from the Brahmo Samaj. His visit 
to Calcutta, however, brought him into direct contact and intimate touch 
with the leaders of the English-educated community. Here he learned 
their points of view and benefited thereby. For instance, Babu Keshab 
Chandra Sen, the reputed leader of the Brahmo Samaj, suggested to him 
the supreme necessity of carrying on his propaganda in the language of the 
people—a practical suggestion that was readily and gratefully accepted 
by the Syami. It was put into operation at once. This single step made 
a mighty change in favour of his mission since it brought him into direct 
contact with the bulk of his countrymen—both educated and unedu- 
cated—who did not know Sanskrit and could not understand him except 
through translation and interpreters. In Calcutta, he made the acquain- 
tance of Maharshi Debendranath Tagore. 
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Babu Keshab Chandra Sen’s first meeting with the great Svāmī will 
not be devoid of interest to the reader, 


The Babu came and did not disclose his identity. There was 

a free talk between the two great reformers, when all of a sudden, the Babu 
let fly the query :— 

“By the way, have you ever met B. Keshab Chandra ?” 

“Yes, and talked to him also,” 

“But he was out all these days.” 

«T have seen him nevertheless.’’ 

“How V” 

“I find him talking in your person,” 

“How have you been able to recognise me ?” 

“Your noble appearance discloses your identity.” 


The Babu finally remarked :— 


“How sad that a Vedic scholar like yourself should not know 
English, otherwise, I should have been very lucky in having you 
for a companion during my contemplated visit to England.” 


The Svāmī at once retorted :— 


“Tt is no less sad that a learned reformer like the Babuji 
should try to revive a culture of which he knew so little 
and should talk to his people in a language of which they knew 
so little.” 


The above-mentioned interchange of words between the two great 
ones has a meaning of its own. 


In Bombay 


After spending another two years in the dissemination of his 
doctrines, Dayananda proceeded to Bombay, where eventually his mission 
was to take an organised shape. 


Founding of the Arya Samaja 


Theidea of forming a society which should promote the Vedic 
religion took shape in Bombay. It was named as Arya Samāja. 


The first Arya Samaja was established in Bombay on April 30th, 1873, 


Here for the first time the rules and principles of the Arya Samaja were 
formulated, 
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Here again, as also at Poona, Dayananda came in close contact with 
the educated mind of the Hindu community, i. e. who took their education 
according to the system put into practice by British rulers. 


At Lahore 

But the next step in the evolution of the Arya Samāja was not taken 
till two years later, in Lahore, the then capital of the (undivided) Punjab, a 
province in Northern India during British rule. Here the Samaja took its 
fina) shape which it maintains at this day also. The principles were 
finally revised and the constitution re-framed and finalised. All the Arya 
Samājas in India, or elsewhere, adhere to these principles. 


The Principles of the Arya Samaja 
The following are the ten principles which were finally settled in 
Lahore :— 
1. God isthe primary cause of all true knowledge and of every 
thing known by its means. 


2. God is absolute Truth (Sat), absolute Intelligence (Cit.), and is 
all Bliss (Ananda). He is Incorporeal, Almighty, Just, Merciful, 
Unborn, Infinite, Unchangeable, Beginningless, Incomparable, 
the Support of all, All-pervading, Omniscient, Inward Controller 
of all, Undecaying, Imperishable, Immortal, Fearless, Eternal, 
Holy and the Creator of the Universe. To HIM ALONE 
worship is due. 

3. The Vedas are the books of true knowledge. It is the paramount 


duty of every Aryatoread or hear them read; to teach and 
read them to others. 


4. One should always be ready to accept truth and to reject the 
untruth. 

5. All actions must conform to Dharma, i.e. should be performed 
after a thorough discrimination between the right and the wrong. 


6. The primary object of the Arya Samaja isto do good to the 
whole world, i.e. to promote physical, spiritual and social good 
of every sentient being. 


7. All ought to be treated with love, justice and with due regard to 
their merits, 

8. Ignorance (Avidya) must be dispelled and knowledge (Vidya) 
diffused. 
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9. No one'should be contented with his own good alone, but every 
one should regard his or her prosperity in the common good 
of all. 


10. Personal good should be subordinated to the good of the society. 
But in strictly personal affairs every one may act with freedom. 


Death 

The remaining part of his life—from 1877 to October 1883—was spent 
by the Svāmī in preaching, teaching and writing books, including the 
Veda Bhasya, as well as in establishing and organising Arya Samajas 
throughout India. The only part of the country which the great Svami could 
not reach was Madras. 


Influence of his work done before his death 

These six years in the life of Dayananda were full of ceaseless, 
multiple activities. He moved from one part of the country to the other 
without taking a few days’ rest anywhere. In the Punjab, Uttar Pradesh, 
Rajasthan and Gujrat he met with the greatest success. In these provinces 
a network of Arya Samajas had been established before his death. 


Some of the noblest and highest in the land accepted his faith and 
became his disciples and pupils, for instance, the Maharana of Udaipur, 
the most ancient and the most respected of the Hindu princes, whose 
family has wielded the royal sceptre in an unbroken line of succession for 
over a thousand years. Never had this proud family bowed the knees to 
the mighty Muslim rulers. Even the great Akbar was unable to win their 
allegiance, although his son (himself born by a Hindu mother) eventually 
succeeded in making a temporary alliance with the head of the state. 


Maharana Sajjan Singh studied Hindu law and Hindu jurisprudence 
with this great Svāmi and the company of the latter had for a time very 
chastening influence on the otherwise dissolute prince. What marvellous 
change did the company of the great reformer bring about in the life of 
the Maharana, can be inferred from the following remarks of Pandeya 
Mohan Lal Vishan Lal :— 


“The Maharaja through the Upadesh of Svamiji was a comp- 
letely regenerated man. When Dayananda was about to 
leave his State, His Highness presented him with an address 
written in his own hand saying, “Your stay here for eight 
months has been a matter of great joy and source of inspiration 
for me. I cannever pay the debt I owe to you for. the 
instruction I have been receiving at your hands. J would 
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request you to stay here longer but I cannot arrogate to myself 
the privilege of monopolising you—a great teacher intended 
to do good to humanity. I, however, hope that you will come 
again and make me happy.” 


A similar address containing the same Tequest at the end was also 
Presented to him by the Raja of Shahpura. 


“The Rajas of States feel pleasure in the enjoyment of the 
worldly desires. They love to surround themselves with all 
sorts of means for sensual enjoyments including the woman 
and wine. They do not tolerate any reform in this matter, 
Please take care to be a little mild and tactful in your 
denunciations of evils in the State you are going to,” 


A fearless reply 
The dauntless Dayānanda replied calmly :— 


“I do not attempt to hew down the more thorny trees with a 
nail-cutter, I use the effective weapon.” 


The prince again requested the beloved Svamī :— 


“It is unsafe for you to go to Jodhpur on sacred mission. The 
people there are mean, uncultured and rude. You will preach 
at the cost of your precious life. They may not like what 
you have to say.” 


The Svāmī smilingly but firmly said, “They might as well use my 
fingers for candles and yet not deter me from the performance of my duty.” 


At Jodhpur 

Not only the prince of Shahpura but the admirers at Ajmer also 
dissuaded him but Dayānanda being a fearless Sathnyasi resolved to visit 
the dreaded State—all the stranger—and on the 29th of May 1883 he was 
at Jodhpur. Rao Raja Jawan Singh received him on behalf of the Maharaja 
Jaswant Singh, who on account of throat trouble could not be present 
in person at the reception of the Svāmī. The Svāmī was accommodated 
in the bungalow of Faizulla Khan, 


-p> 
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Jaswant Singh in his audience 


The Veda-Prachara work was started in right earnest. The series 
of lectures were delivered daily before the enormously huge gatherings. The 
audience went on increasing by leaps and bounds. The whole city echoed 
with his sweet sayings. It attracted the Head of the State and he paid a 
visit to have a ‘Darshana’ of the charming Svāmī. Out of reverence, which 
Maharaja Jaswant Singh had in his mind for the great sage, he hesitated to 
occupy the chair which was offered to him. The Svāmī writesin a letter 
dated the 30th June that His Highness frequently paid visits and the 
members of royal family did attend his sermons. 


A Rebuke 


But it is alleged that Maharaja Jaswant Singh was a debauch, He 
was under the influence of an infamous concubine, named Nanhi Jan, 
who was also called “Nanhi Bhagtin”. She swayed supreme in the 
administration, and corruption was the order of the day. Under the 
holy influence of the sage, the Maharaja showed signs of changing and the 
Svāmī became the revered visitor of the palace. 


One day it so happened that the Svāmī entered the palace at 
an unexpected hour (as the great sage wanted to benefit the king more 
closely) when Nanhi Jan was with the Raja. Having come to know the 
arrival of the Svāmī at this juncture, the king was at his wits’ end. 
He rashly ordered the removal of the woman. In hot haste the palanquin 
could not be kept balanced by the carriers; the prince himself gave his 
hand to keep it steady. The holy sage witnessed this. The Svāmī fear- 
lessly rebuked the king, *A lion in the company of a bitch, Such asso- 
ciations would result in the birth of dogs. To what lowcst depth have the 
Vedic traditions been degraded.” 


The Svāmī retraced his steps, 
The Maharaja was remorseful. 


To the misfortune of both, but tothe greater misfortune of the 
country, the Svāmī took strong exception to the Maharaja’s living with a 
concubine—a Muslim woman. 


Revenge 


Nanhi Jan could not stand this rebuke and especially the reverence 
from the prince for the sage, which she found in store. Could she brook to 
lose her vantage ground, her high prestige and position ? The Maharaja’s 
reform meant a ruin for her. She contrived to have a subtle poison mixed 
in his food, thereby causing fatal illness, 
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It was the 20th September. The great sageas usual took milk from 
Dhaul Mishra—his cook—who was also called Jagannatha and went to 
bed. At midnight he experienced acute pain in his stomach. Vomiting 
had done him no good. He at once detected the foul play. The morning 
saw him still worse. The poison was so subtle that it could not be 
washed away by his Nioli Karma. In the morning he sent for his cook— 
Jagannatha. 


Merciful to the murderer 


As Jagannatha was sent for unexpectedly, he came with a throbbing 
heart. The Svāmī asked him :— 


“Did you tamper with my evening meal ?” 
“No Sir, I know nothing about it.” 


“Don’t deny what is apparent, O man; speak the truth. You are in 
danger now” said the Svāmī calmly and sternly. 


“I am so sorry. Kindly pardon me. I was fool enough to poison your 
milk.” 


With these words, Jagannatha fell prostrate at the feet of the kind 
sage. 


The merciful Dayānanda had many affections for Dhaul Mishra, the 
cook, who served him so lovingly. He had taught him (the cook) Sandhya 
(daily prayers) and the method of pranayama. Jagannatha, too, was very 
devoted to him. But the allurement of a few thousand silver coins turned 
him into a treacherous beast and he played with the life of his benevolent 
master. The great sage even at this point of life and death had all mercy 
for this deluded dreadful creature. He affectionately and smilingly said ;— 

“My life, I don’t mind, O Jagannātha. My mission is still 
unfinished. Little do you know what harm you have done 
tothe motherland. But I have nothing to blame you. It 
was His will.” 


The Svāmī got up and offered some money to the lamenting 
Jagannātha saying :— 


“Jagannatha, you love money. Here itis. Make use of it. 
Flee before thy mischief sees the light of day. Fly to Nepal, 
otherwise you will.have to face danger. Lose not a moment. 
Let nobody know what you have done.'” 


Jagannātha was no more there in the morning. 
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The Maharaja, of course, had no hand in this criminal conspiracy 
and was genuinely stricken with grief when informed of the Svāmī's malady. 
He did every thing to provide the best medical aid for him. But there was 
no relief. 


Some scholars have sufficient reasons to believe that the Muslim 
Doctor Ali Mardan Khan who was a third rate hospital assistant and 
under whose care and treatment the Svāmī was left by the State had some 
hand in the conspiracy secretly—the fact which remained unknown to 
the State and the Svāmī. He amdinistered upon his patient poisonous 
medicines in extraordinarily heavy doses, i.e. four times excessive. 
Svami Dayananda himself and another doctor, Suraj Mal, who treated him 
earlier and remained with the Svami in Jodhpur, suspected some foul play 
in the treatment of Dr. Ali Mardan Khan. 


Outside the state 

The malady of the sage remained a sealed book for the people 
outside the Jodhpur State till the 12th October. On this day a disciple 
of the sage who was alsoa member of the Ajmer Arya Samaja read a 
news item in the Rajput Gazette. It moved the Arya Samaja world and 
L. Jeth Mal ran to Jodhpur. Here he sent telegraphic messages to all 
Arya Samajas. 


The sad hours 

How gloomy it was to find the precious life of the great sage being 
put under the treatment of a third class physician whose genuine sincerity 
was an object of doubt and suspicion. 3 


At Ajmer 
| The great Svāmī was removed ina precarious condition to Mount 
Kan; Abu. The doctors and pbysicians did their best but of no avail. Then he 
was shifted to Ajmer, But to the dismay of the doctors, there was no relief 
and the Svāmī was at his death-bed now. 


The shades of evening were closing fast. The Svāmī got himself 
shaved and desired Svāmī Ātmānanda and Gopala Giri to be called for. 


«What is your wish ?” 


“Only that you should recover.” 
ae «No. What is left of this mortal frame now %” 


Then the Svami asked all the present to stand behind him. Guru 
Datta, the well-known agnostic, was amongst them. The Svāmī was in 
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meditation. A strange light—the glow of vicinity to God—shone on his 
face. Then he opened his eyes and repeated three times the Gayatri 
Mantra and again closed his eyes, Suddenly the Svāmī opened his eyes 
again and said, “Lord ! Thy will be done.” 


It was the dark night of Divali—when the people throughout the 
country were busy in Kindling the lights for illumination of their houses, 
A divine light at that time left this mortal home to embrace the 
Supreme Lord, 


The last conversion 

This sad event took place on the 30th October, 1883. Those who 
were present by the side of his death-bed were unanimous in testifying to the 
fact that he was perfectly calm at the time of his death, the exact time of 
which he had foretold several hours before. Guru Datta, the agnostic, 
was no longer an agnostic now. He was henceforth a believer in the Guru. 
And he lived and died in Preaching Vedic mission according to his 
Guru's concept. 


Eulogy 


We may conclude our appreciation of his peerless scholarship and 
his unimaginable dynamic knowledge of Vedic Lore, endowed with mystic 
insight, in the following Sanskrit verse :— 


“amama: oe Af aat i 
awaa N mi amaaa 11” 


ceno 
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